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PREFACE

Prof. Vidhusekhara Bhattacharya published his edition of Gauda-
padakarikas ( or Agamasastra ) some years ago. A close perusal of
that edition clearly showed that Prof. Bhattacharya had allowed
himself to be carried a little too far by his leanings towards
Buddhism, and hence some of his interpretations appeared clearly

t0 be biassed and forced. While teaching Gaudapadakarki to the
M. A. students, I had occasion to criticise Prof. Bhattacharya’s
interpretations, and I felt that it would be better to present my views
in a book-form, before a larger circle of readers so that a balanced
view of Gaudapida’s philosophy could be taken. The present
edition has been brought forth with such a back-ground.

Fortunately as regards the text of the Karikas, there is no
difference of opinion. Prof. ;Bhattacharya has collated a large
number of Mss, but his text does not materially differ from that
published in the Ananda$rama series more than fifty years ago. I
also looked into two Mss. specially lent by the Prajiiapathasala, Wai.

(1) Ms. No. %Z—:— — ( wugFIHIE )

This is not a very old Ms, It contains four Prakaranas, and
the colophon at the end of the fourth Prakarana is gy migqrawaga:
Al ACATFY IETIY IFFaTS TGH THEOH |

16 N
No. 77 — (RIZFNINTEIRS AT )

This also is not a very old Ms. It contains the first Prakarana
only, and the commentary of Anandagiti, The colophon reads

T ShmRERIRAMAR AT AEOOEA’ AT ARBIIIHI
ATEFANATREIT T3 TH(® GO |

In the Bhandarkar Oriental Institute Collection, there is a Ms.
called gq¥grysy which contains only the 3rd and the 2nd Prakarana
of the Gaudapadakarikas. None of these Mss. show any marked
variations of readings. It may therefore be taken for granted that
the text of the Karikas is more or less fixed.
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I have 1n effect stated above that the present edition is intended
to show how Prof. Bhattacharya’s Buddhistic interpretations of the
Karikas are not acceptable. Iam aware that I might be charged
with having taken a partisan view myself. In the Introduction, I
have discussed several important topics in this connection, and have
tried to show that Gaudapada was a traditional Vedantist and that
he took particular care to show now and then that his philosophy
differed from that of the Buddhists,

I have to thank the authorities of the Bhandarkar O. R. Institute
for having undertaken to publish this work in their Government
Oriental Series, I must also thank Prof. Dr. Miss Sulochana Nachane,
of the M. S. University of Baroda, for helping me in various ways.

In the end, I hope this edition would meet the needs of students
of Indian philosophy, who wish to understand and appreciate
Gaudapida’s Ajativada.

Poona,
28 August 1953 } R. D. Karmarkar
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INTRODUCTION

I Gau@apéda: His Date, Life, Works etc.

In the traditional salutation formula repeated daily by the
followers of Sankaricirya, Gaudapada stands as the grand preceptor

( paramagurn ) of Sankaracirya. wigwmz comes afier g#, then
mitaezaisnex whose pupil Sankara was; thus—

(1) HI{“I‘J‘BI
(2) ﬂﬂli?’.:i, the lotus-born one
(3) =@w

(4) {»Tr'a;a

(5) wisrr

(6) =18

(7) aa!s '

(8) r?rgqu the great
(9) n“n!%r-q

(10) sra‘:l"T

(11-14 ) 13, SEAIATE, ATE,
and anFHEFEIT (GHAT).

From Nariyana up to Suka, theie is the fag-g= succession;
from Suka onwards there is the gs-fysg succession. The tradi-
tional date of Suka would be about 3000 B. C., as he was the son
of Vyasa who lived at the time of the Mahabhiarata war. Even if
the latest date for the Mahabharata war, viz. 1000 B. C. is accepted,
and if Gaudapada was a direct pupil of Suka as tradition asserts, the
date of Gaudapada would be not earlier than rooo B. C., and then
Sankaracirya who was the pupil of the pupil of Gaudapada, would
have 1o be taken as having lived sometime between 2900 B. C. and
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goo B. C. Tradition® again tries to avoid such a conclasion by assign-
ing a long life of thousands of years to Suka, as well as to Gauda-
pada. A more rational way to explain the position would be to
believe that only the chiet names, and not all the names, have been
preserved by tradition as lying between Suka and Sankaracarya.
Luckily some fresh evidence * has recently come to light in respect
of the relation between Gaudapida and Sankara. A work called
¢ $ri Vidyarnava’ dealing with the Sakta doctrines by Vidyiranya
(circa 1100 A, D.) says Migifragusans awdedr auirar |, that is,
there are five names of Acaryas between Gaudapada and Sankara.
The same work says that Sankaracarya’s direct pupils were fourteen
(gguanifasgs 9gaa geaan | Rearamt gaandr Myggasaar ).
Of these the names of the four pupils qarqrs, gisar, geamss and
rzx have become more well-known (only qgrqrg’s name is given
in the sfifggmir ). The account seems plausible enough, but the
writer who lived about 1100 A. D. speaks of himself as living in
the fourth generation from Sankaricirya, which is not in con-
formity with the generally accepted date 788 A. D. for Sankara.

Anandagiri3 in his commentary on the Gaudapada-Kariki-
bhasya (that goes under the name of Sankara ) mentions that
Gaudapada practised penance at Badarika$rama, and Narayana
revealed to him the Karikas on the Mandukyopanisad.

Sankara in his bhasya on the Svetﬁs’vataropanisad says @ur =
gE meugraia:. It is true that here Gaudapada is referred to
in the singular, but so is Vyasa himself in the Brahmasutrabhasya.

1 The Yogavasistha describes Suka as the greatest of Yogins who enjoyed
the Samadh) state for more than ten thousand years!
SR Qa{ 7 grEagatafFgag |1
a7 ITLEN0 [HleFTaniya |
AW fedwr QUIRIEEEA-4835199T 1l
) (TI. 1-43-44),
2 See the article * A Survey of the Sakta School’ (in Marathi) by Prof,
H. B. Bbide, in Bharata 1tihAsa Samhsodhaka Mandala Quarterly Vol, XXXIII
Nos. 1 & 2, 1953,
o N ~ e .
3 WERD B QU TEREER GARAmARY awan  wneEn@l
~ o~ o~

a9t AggAcH adl WAAAGEHER Fgi vgER 9WE araned q@lem@ty
a&: | on IV. 1.
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The gods, likewise, are often mentioned in the singular, so the
rule about the plural being used honorifically is not without its
exceptions.

Balakrsnananda (circa 17th century ) in his srdesdiaigrares-
arf®, describes Gaudapida as sigsmsg and as one being in
Samadhi right up from the Dvipara yuga.

There is no reason to doubt the historicity of Gaudapida, on
the strength of the above traditional account which could not have
possibly invented him.

The Karikas have been quoted by well-known writers, both
Vedantists and Buddhists :—

Santiraksita and Bhavaviveka + quote some Karikas as coming
from some Vedintadastra. As both the above Buddhist writers
were concerned with the doctrines and not the name of the author,
the non-mention of Gaudapida need not appear surprising. In
fact, Sanskrit writers normally quote passages from other works,
without specifying the names of the authors. Sankaracarya quotes
the Karika swar@argar... in his sutrabhigya (IL. 1. 9), with the
remark =tgq IgraRTIEEmEaSE:, and Karika 111 15 in the
bhasya (1. IV. 14 ), with the remark auar = quzrafagy sga. ( The
plural used in both the cases is obviously intended to show respect
and refers to only one Acarya and not to many ).

Surevara in his Naiskarmyasiddhi,s quotes two G. Karikas

(I 11 and 15 ), and one from Upadesasahasri of Sankara, with the
s AW TR C B/ ° ”~ ~ D

remark oF MiSRNTeH: geaaAA: qun¥a: | As zifaS: here refers to
Sankara, mg: must refer to only one individual viz. wrzar.
Dr. Walleser misunderstands sfyg: and zrf3d: to mean * representa-
tives of the Gauda and Drivida tradition’. The commentator
giraraw calls the G. Karikias quoted in the Asgwifig, Menstaars.

Vidyaranya in his qaazsft refers to Gaudapada’s teaching which
is characterised as syrgragafa by his commentator.

The Vedantasira of Sadananda quotes two G. Karikas (IIL
44, 45 ) as being too well-known, with the remark agzas.

4 About the 5th and 8th centuries A. D,
5 IV. 41,42
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All this shows that Gaudapada’s work at any rate was fairly
known to authors and commentators and he was referred to in

terms of respect ( though not by name ).

Gaudapida seems to be a nickname and not a proper name,
qrz being used to show respect; and Gauda apparently refers
to the Gauda territory where the Karikas were written and where
their author became famous.

Bhavaviveka ( 500 A. D.), in his commentary a®sargr on his
own work mewA®EITENTEN, quotes four passages which closely
resemble G. Karikas. Santiraksita ( 700 A. D.) in his asgnsragie-
Fifewr quotes about ten G. Karikas in connection with the Srafaz
views, which are called gqfaszamrer by Kamaladila, disciple of
Santiraksita. Gaudapada in all probability cannot thus be later
than 500 A. D.

The Karikas of Gaudapida show more than a similarity of
thought and expression with the Mulamadhyamakarikas of
Nagarjuna ( whose date is accepted as circa third century A. D. )
and with Catuhsataka of Aryadeva who was the disciple of Nagarjuna.

The Karikas of Gaudapada are indebted a lot to the Bhagavad-
git3, and if we believe in the genuine nature of the bhasya by
Gaudapada on the Sankhyakarikis of Isvarakrsna (circa 2nd century),
it is clear that the date of Gaudapida must be somewhere between
300 to 500 A. D.

Alberuni ( 11th century A D. ) ( pp. 131-2, Alberuni’s India )
says- ‘... the Hindus have books about the jurisprudence of their
religion, on theosophy, on ascetics, on the process of becoming god
and seeking liberation from the world as, e. ¢. the book composed
by Gauda the anchorite, which goes by his name .. Further ‘on,
Alberuni refers to the book Sarmkhya, composed by Kapila, the
book of Patafijali, the book Nyayabhasa composed by Kapila, ... the
book Mimarsa, composed by Jaimini, ... the book Lokayata, the
book Agastyamata composed by Agastya, ... and the book Vispu-
dharma, It is clear that Alberuni mentions Gauda the anchorite
as representing the Vedantic doctrine first, because the Vedantic
philosophy was held in high estimation. Though we do not know
even now anything about Nyayabhasa of Kapila or Agastyamata by
Agastya, we think there is no reason to doubt the existence of some
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work by Gauda as sufficiently well-known in Alberuni’s time.
Anyway Gauda the anchorite, mentioned by Alberuni, can
reasonably be identified with Gaudapada, the author of the Gauda-
pada-karika. The tradition of Gaudapada as being a great Yogin is
also corroborated by Alberuni.

One Sadadivabrahmendra in his sngsramanas, refers to Gauda-
pada as having expounded the bhasya of Patafjali, and as having
been the preceptor of Apolonys. The commentator Atmabodhendra
says Gaudapida came into contact with Apalinya (equated with
Apollonius, the Pythagorean philosopher who lived in 100 A. D. ).
Even if this tradition is held to be correct, it would only show that
some Indian philosopher had met the Greek philosopher, not nece-
ssarily Gaudapada. Again, it is now held that the Greek accounts
in this connection are not at all trustworthy.

Works of Gaudapada

Besides the Karikas, the following works are known traditionally
to have come from Gaudapada. No definite evidence is available
on this point, but it would not be wrong generally to believe in
tradition unless there is evidence to the contrary :—

(1) Bhasya on the Saflkhyakzrik—a- of i\svarakr‘sna

Some scholars are of opinion that the bhasya on the Sankhya-
karikis is of a very poor quality and betrays no flashes of deep
thought, and hence it could not have been written by Gaudapada.
These same critics, curiously enough, have no hesitation in thinking
highly of the Matharavreti ( bhasya by Mathara on the Sankhya-
karikas, which is certainly not better in any way than Gauda-
pada’s bhasya and has so many passages in common with it ) which
is supposed to have the honour of being translated into Chinese
about the middle of the sixth century. According to some both
Mathara and Gaudapada have drawn upon a common source
which was known to the Chinese in translation®.

The bhisya is a matter-of-fact tame work, but Gaudapada had
really not much scope to show his brilliance here, as he was required
to follow the Sankhya-karikias. Perhaps it was his first work when

6 Could it be that Mathara and Gaudapdda are identical and that the
Matharavrtti and Gaudapadabhagya are but two editions of the same work?



vi Gaudapada~Karika

he was attracted to the tenets of the Sarikhya philosophy. Anyway
we are not prepared to regard this work as not genuine. At the
end of the 69th Karika-bhagya, we read

qiwg #fgafar S aaREatraer |

g¥ar gafaoar e GUF MEvEEay |

The bhisya designates the Kirikis of Tévarakrsna as syrays. It
contains the following quotation,

( Karika 1) HAFST GAEST gA19%3 |qAEA: |
Argit: @R g TEREEdr
ZX SO GAT {E SFAT THIT: N

where some of the Sankhya philosophers are described as sons

of Brahmadeva. l
qEATAARIAT TN (AN TqG |
w2t gueE (At Iy g=ua arw wg:

This quotation from w2331 is given twice in the bhagya ( also
under Kirika 22 ). We give below the passages quoted from other
works in the bhasya to give the reader a general idea about
the work.

(Ranka 1) AIA WIRATAT ALATER STATILIA 17 )
& Fanwg soEgU: (F8 gA@aage I
( This is from safires, Rgveda VIIL 48. 3 )

anr AFaw
( Rarika 2) 97, SIANW (AeTe a3IAT AeaRsgiy |
aRET TFAIEATE qgiran: |
( Mahidhara quotes this in his bhasya on Yajurveda-Sarihita
XXIV ).
AFAFFHFANN g0ai = g3y gov |
FIFT GRATAIN FIB1 1§ guiam: N
oty FFaa-
( Rartka 4) STAY FIATIARTE FITATIET: |
SR SIA TFT T FFIFrggaTg |l
EEANTFY T aggETTa: |
giraatgutATaY Fa: @ arza: |
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sfaar gur-
FIMUA T HA-ETET AT T AW |
TIYATATHEEIGT & G AAGH: U
I -

( Karika 12) =&t fHgd |=F 997 @ygT @ |
A FATATINYA an I<T7 |l
( This is usually taken to come from ¥dfywrnaa )
aorr guig aqea ( Gita IlL 28 ) zfa a=ramg |
( Rarikz 23 ) &= gArsT fagarsy arasrssiigar: |
AfEFIE@RITXITCTET TAL |
shraaalgar saregrysaoaanT faaar 1
(ding= 30, 32 )
( Rarika 61) &g S=gEARATSTRCHA: GEEEAT: |
Srq Ay negAaN AT ar |l
( mzrara 11 30-88)
FA FHISAT E|/I AW FaA AT 0
IFA -
FI%: eIl QAT Fi@: & A0 |
F1T: GUY ATHT FIST 1§ FUAFA: I
Thus the bhisya quotes from the Mahabhirata, Bhagavadgita,
Purina, Yogasatras etc, A study of the Sankhya philosophy which
preached that ggami was sifamia led Gaudapada to declare that there
cannot be syegurwry of the gmiw, and the doctrine of the Purusa
being a mere looker on, coupled with the statement of the Bhagavad-
gita that the qualities, g%, t@ag and aww are responsible for the
Sarhsira ( gopr gy aaew ) was utilised by him to enunciate
ultimately his doctrine of Ajitivada in course of time.

There is a strong probability that Gaudapada wrote a com-
mentary on the Sankhyakariki and called his own independent
work ®nEFr as well.

( 2) gguaiar— Gaudapada’s commentary on this work is

known from the colophons as sizqigtazaiear on the gawitar, and
commences with SQUE AHFIAFANTAATTEI | SAHAAGSTIE-
AIMASHEHEY || 25 €, AFT ‘AIAAATIET FTRT WAz e-
AIRATATIY ATTRHIIEAA (0 QAT AT waasAd gegia-, and
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ends with syrmdradiaay WFaE@HTEMN: | § 99% @WA@ATE agAsga-
HisawR |l

A good edition of this work is still 2 desideratum. The Vani-
vilas Press at Sri Rangam and the Gujarati Printing Press, Bombay
have published this small work, but the text cannot be said to have
been properly edited. Strangely enough, the Vanivilas editor says
that several translations of this work have been published in English
and other languages. We were unable to find even one aftera
search for the same all over India. The one English translation by
Mr, Lahari, published by the Theosophical Society of Madras has
been long out of print and we were unable to see it. We
consulted eight Mss. of this work at the Bhandarkar Oriental
Research Institute, Poona, and the following cbservations about
them would show why a reliable edition of this work should be
undertaken as early as possible :

Ms. No. 162 gives a total of 241 verses distributed in six
chapters (I-39; 1I-30; III-42; IV-37; V-37; VI-56) and
the colophon reads

gl sitmgvea Wiwed® gachamt Tomer sgfvaet
sftmangagary etc.
Ms. No. 163 givesa total of 137 verses only, distributed in
three chapters (I-54 ; II-56 ; III-27 ) and the colophon reads

. zta agmas swuliaranfva agiamt s sz
FARIE etc.

Ms. No. 164 gives a total of 160 verses, distributed in three
chapters ( I-65 ; II~59; III-35 ) and the colophon reads

R ATHONATGIATG o0 ovv FEIHITAON oov ..o eLC

Mss. 165-189 contain the commentary which is called ftzqrera-
fifter or guufiargrenr (sdgagradfaaar ) or Meudasarear.
The text is distributed in three chapters, but the number of verses
varies ( as 110, 116, 112, 123 ).

The name of the commentator however is the same viz.
Gaudapada throughout. The unreliability of the colophons to the
Uttaragita is clearly shown from the fact that in no versions of the
Mah:’zbhirata is the Uttaragita found either in the Bhismaparvan or
the Advamedhika parvan. Similarly it is not found in the Bhagavata.
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This raises the question whether the Uttaragita was written by
Gaudapada himself, along with the commentary. Itis not unlikely
that Gaudapada who seems to be indebted to the Bhagavadgita for
many ideas in his Karikas, may have thought of emphasising the
Yoga. element in the Giw, by writing a supplement to it. The
Uttaragita, besides.describing the nature of Brahman, Jivanmukri
ete. gives a detailed description of the Nadis, Kundalini etc.

(3) gaiiiggegid— Ths is a small Tantric or $akta work of
the Stotra type, containing 52 verses. It begins thus t—
w1 i e wTAlely Mgy
qQERT FNAgagedRvITEey |
AEIEIFIA AT FlFaqIERIAas
gaIRrRRFaT AN TraTRd 1

It refers to the two schools, gaz and sz of the Saktas and con-
demns the i@ in no uncertain terms ( A¥aeFi@@AT afaTzanadaERd
RAGT AWITT AAATY qRegreggagr | 95 .. war T 9Sr WA
WeIn F /a1 AgTEsT fataegistteaatar | 43 ). As can be
expected, it refers to the Nadis, g, gor, =, faeg etc. Verse 31
FEEMFWETT WEOHATST (g etc. is similar to wxigwssa
SENRAAIB: | STENT F gHeT wrsq: aufaeay || (Unaragita ). On
the whole, this small work reveals poetic talents of a high order.

It is argued by some that the author of this Tantric or Sakta
work must be some other Gaudapada, We do not think that there
is any reasonable ground for such a supposition. As the author of
the Karikas had interested himself in the Sankhya and Bauddha
philosophical works, he could have been equally interested in the
Sakta school which attached so much importance to Yoga in its
practical aspect.

(4) sfifrqicoggs is another Tantric work attributed to Gauda-
pada, as also commentaries on (5 ) Durgasaprasati, (6 ) Anugita
and on ( 7 ) Nrsirhhottaratapaniyopanisad.

The Mandakyopanisad has much in common with the Nrsimhot-
taratapaniyopanisad, and as Gaudapada had used the Manduakya as a
basis for his Karikas, tradition seems to have regarded him as the
author of the commentary on the Nrsimha as well,

?
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It appears to us that Gaudapada’s authorship of the Sankhya-
Karikabhasya, Uttaragitd and Subhagodayastuti can be reasonably
accepted to be correct. Gaudapada appears to have been attracted by
the Sankhyakarikas in the beginning, from which he learnt of the
Purusa being entirely different from the Prakrti which alone was
responsible for the evolved world, Then he was influenced by the
Malamadhyamakariki of Nagarjuna, which advocated the unreality
of the world, and this enabled him to advocate his Ajativada based
upon the cardinal doctrine of the Upanisads, the oneness of Brahman,
and he wrote his own Karikas to preach his Vedantic doctrine, and
especially to controvert the teachings of the Lankavatara where the
Buddha teaches a large number of doctrines, but fails to grasp
the most important one which fact Gaudapada proclaims by saying
daggga wiivag in IV-99.

II The Contents of Gaudapada-Kaiika

Prakarana I :— There is only one Paiamaiman who is all-
pervading, but ke, in association with the various Upadhis or limit-
ing adjuncts, functions in different ways in different states.

Thus—

(1) He resides in the body in the right eye, is known as Visva,
experiences the gross world ( by means of the sense- organs and the
mind ) in the waking state.

(2) He is known as Taijasa, residing inside in the mind and
experiences tbe subtle or non-gross in the dream state.

(3) Heis known as Prajfia, residing in the heart-Akasa, and
experiences bliss in the state of deep sleep.

This all-pervading Paramatman is known as Turya, the Fourth,
being immutable, non-dual, where no duality which is the source
of a]l miseries has any scope.

Viéva and Taijasa are bound down by the relation of cause and
effect, perceiver and perceived, subject and object etc., under the
influence of duality, Prajiia only by the cause ( Ajiana ) and they
function accordingly ; while the Fourth is beyond all this and is but
consciousness or Jiiana, and is all-seetng and beyond all duality.
In the case of both Prajfia and Turya, there is no experience of
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duality, but the Prajfia remains influenced by the basic Avidya or
Ajfiana which is absent in the case of the Turya.

Some philosophers who believe in a real process of creation
regard the creation as the manifestation of the Lord, or as resembling
the dream or magic phenomena, or as due to the will of the Lord,
or as coming from Kala ( Time ) or as serving the purpose of
enjoyment or sport for the Lord, or as being the nature of the Lord.

But all these theories are wrong. If the highest is known to be
Aptakama ( whose desires are fulfilled ), how could he be associated
with creation in any capacity, without changing his own nature ?

So, the correct position in this matter is thatall duality is but
illusion and Advaita the only reality, When the soul, who is, so
to speak, asleep under the influence of ( Avidya or ) Miya is
awakened and frees himself from the clutches of Avidya, Advaita,
unoriginated, uncontaminated by the experiences in the waking,
dream or deep sleep, flashes forth. It the creation were real, it
would ever remain 1eal, for none can ever change his nature, The
various theories of creation have their use in gradually making
the soul realise the Advaita which 1s extremely difficult to grasp,
especially by people of ordinary intelligence.

The realisation of Advaita can be achieved by the worship of or
meditation on the sacred sfrge.

Corresponding to the three states (sngd, g and gary ) we
have fisx, aww and gr; forms of Atman and these can be taken
to resemble or as equated with =, 3 and &, the three mrms of

@rgr. For the purposes of gqranr, the symbol drar is very useful
as it enables the gy to get a proper idea of the Paramatman easily.

Thus—

AIFI qTARAT
(t) Has three migrs-a1, (1) Has three qras-fasa, a=q
g | and grzr ( respectively con-

cerned with wrag, e and
ggriw states ).
{ 2) s is the first of the (2) fasg deals with the gross
alphabet, and which is first perceived and
thus resembles a1,
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1 is all-pervading fisg can be equated with
e7; as he also experiences
all out-side world.

[ So by meditating upon = as resembling {&=aq or as identical
with fiysa, the qrgs secures pre-eminence and all his
desires J.

(3) @ represents gigmar and  (3) Similarly Fwa also is gizw
links &1 with & as he is able to perceive the

waw, and is also the link

between the waking state

and the state of deep sleep.

[ By meditating upon 3 as resembling =g or as equated with
e, the 19w secures excess and equanimity ].

(4) = represents ‘ measut- (4 ) @iz similarly lays down the
ing’ and ¢ merging’. limits of fysa and &/s,
For, & represents the and after gufyr comes again
limit of sirg and 7 merges the @marg state.

into 3 and g to give a
complete idea of .

[ By meditating upon = as resembling gz or as equated with
a1, the @raF secures omniscience and the idea about merg
ing into the highest ].

The meditation on the three mras of S as the three quarters
of the qemrmg however does not lead to the highest knowledge
which is to realise gF or the sirems as without any quarters, This
would correspond.to the =g known as one unit (the “argsmmE
3 ).

The meditation on the Mitra-less shiw makes the grq® free
from fear, for 3% is nothing but the immutable Brahman which is
the beginning, middle and end of all, all-pervading, and All-
Controller, auspicious and non-dual. One who has known #fig in
this way is alone Muni par excellence ; other Munis are called gfas
by courtesy.
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Prakarana Il

It is admitted by all that the objects seen in dream are false,
because they are seen within the limited space of the body and
within a very short time. One sees mountains and rivers and goes
to distant lands, even though one’s body is lying motionless on the
bed. Again, the gaataar ( the ability to serve a purpose ) of objects
in the dream is vitiated in the waking state. One who has enjoyed
a full meal in the dream feels still hungry when he wakes up.
Objects seen in the waking state have similarly their gggrsaar
vitiated in the dream state. So, there is no reason to suppose that
they are in any way different from the objects in the dream.
An object which is geg must retain its state under all circumstances
and can never change its nature. Again, the truth of the dictum
¢ whatever is not there before and is not there in the end, must
not be existing in the present as well’is self-evident. Judged
in the light of this dictum, objects experienced both in the
waking and the dream states are false and can be spoken
of as being only imagined. This means that the Paramitman
himself by his Maya imagines himself as Jiva or individual soul
who in turn creates a world of his own for himself. Nothing
1s really originated. The objects in the dream are real only to the
dreamer ; the objects in the waking state are likewise real to the
person who has experienced them. Objects in the dream are
Cittakala (lasting as long as the mind imagines them ), objects
in the waking state are Dvayakila (imagined by the mind and
also related to the external objects which are also imagined ); but
both are equally false. Objects in the waking state require,
in addition, the use of sense-organs for being perceived, but that
does not make them real. Just as, in darkness, one superimposes
the snake upon the rope, people superimpose upon the Paramatman
all kinds of ideas, shapes and forms. There is naturally no limit
to one’s imagination ; different people ( as long as they have not
secured the right knowledge ) indulge in the pastime of describing
the Paramatman in various ways. Thus the Atman is taken to be
(1) Prana, ( 2 ) Elements, ( 3 ) Gunas, ( 4 ) Tattvas, (5 ) Pada,
( 6 ) Objects of sense, (7) Worlds, (8)Gods, (9) Vedas,
( 10) Sacrifices, ( 11 ) Enjoyer, ( 12 ) Object of enjoyment, (12)
Subtle, (13) Gross, ( 14 ) Possessed of form, ( 15 ) Form-less, ( 16)
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Time, (16) Quarters, (18 ) Topics for discussion, (r9) Universe-
divisions, (20 ) Mind, ( 21 ) Intellect, (22) Citta, ( 23 ) Merit
and demerit, (24 ) Twenty-five principles, ( 25 ) Twenty-six
principles, ( 26 ) Thirty-one principles, ( 27 ) Infinite, (28 ) People,
(29 ) Asramas, (29 ) Man and Woman, ( 29) High and Low,
( 30 ) Creation, ( 31 ) Dissolution, ( 32) Stability, ( 33) All-
existing and so forth. In short, whatever one is pleased to irr_lagine
about or to superimpose upon Atman, that becomes that Atman
for him. But people well-versed in the Vedanta know the so-
called creation as nothing but a castle in the air, as false as objects
in the dream or as the creation by magic. The Highest truth can
thus be summarised as:— ¢ There is no annihilation, no birth,
no one bound down to Sarhsira, no one trying for liberation, no
one desirous of liberation, no one liberated’. For, only Advaita
exists and it is unoriginated, and there is nothing distinct or non-
distinct apart from Atman.

Sages free from passion, fear and anger, well-versed in the
Vedic lore, realise the Atman as non-dual, auspicious, free from all
distinction and where there is the sublation of Sarhsira. One who
has realised the Atman in this way has no use for prayers to
derties or sacrificial offerings to Pitrs; he is beyond all Vidhi or
Nisedha rules, he stays or wanders at will and goes on with his
daily avocations like an automaton. Having realised the Advaita
in this way, the sage should take care to see that he does not fall
down from that state, till the body comes to an end.

Prakarana ll— When it is proved that there cannot be any
origination or change associated with the Paramatman, all talk
about the individual soul or Jiva having recourse to the Upisana
or meditation on the Paramatman is really meaningless. For, the
Jiva is Paramatman himself, and it is scant courtesy shown to Jiva
if we narrow his functions and powers by calling him inferior to
Paramitman. Really the Paramatman is like Akaéa, infinite and
subtle and Jivas are like Ghatakasa, Patakasa etc. which are nothing
but Akasa associated with the Upadhis, Ghata, Pata etc. When the
Upadhis vanish away, Ghatdkada is merged into Akada, similarly
the Jivas, with the Upadhis, body etc. gone, are merged into the
Paramatman. So long as the Upadhis are there, the Jivas retain
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their individualities, names and forms and experience happiness or
misery. Akada is not changed or divided by Ghatakada etc.;
similarly the Paramitman undergoes no change on account of the
Jivas. Ghatakada is not a part or transformation of Akada, so Jiva
likewise is not a part or transformation of the Paramatman who
has these Upadhis superimposed upon him by the ignorant.

The Taittiriyopanisad clearly points out how Paramitman is
the inmost, unchangeable in the five sheaths of the Jiva; similarly
in the Madhukanda we are told how the Atman is one like Akasa
in the Adhyatma and Adhidaiva pairs. The oneness of Atman and
Jiva is always acclaimed and their manifoldness decried by the
Sruti. Sometimes the Sruti describes creation as something arising
from the Paramatman ( like sparks {rom fire, or jar fiom earth or
a pair of scissors from iron ), but such passages must not be taken
at their face value. In this world, there are different grades of
intelligent people ; some are too dull-witted to understand the
highest truth of Advaita all at once; itis for their sake that the
Sruti, out of pity for them, speaks in a manner which can be
undetstood by them. Passages speaking of duality are to be under-
stood metaphorically only.

Advaita is the highest reality which can be only one; those
who believe in Dvaita have ample scope for their imagination to run
riot, with the result that they put forth all sorts of theories ( for,
who can curb their imaginaton ? ) and are always quarreling among
themselves. Advaita looks on amusedly, pitying these Dvaitins;
it can possibly have no quarrel with them, There cannot be any
dispute about imagined things.

If then, there exists only the unoriginated Paramatman, the
creation that is experienced can be explained only on the theory
that it is due to Miaya and not real. A real creation is an impossi-
bility. When a thing is produced, that means it was unproduced
before, that is, its nature was ‘to be unproduced’. Now nothing
can ever change its nature. An unproduced thing must ever remain
unproduced.

There are some Sruti passages that speak of creation from g,
others from spga. We shall have to decide the question as to which
passages are authoritative by strict logical reasoning, and should not
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accept blindly what Sruti says. ¢ There is here nothing manifold’
¢ Indra acts with his Maya powers’ — these passages clearly point
out that production or creation is due to Maya. Some passages
directly condemn production, others like ¢ Who could possibly create
him ' ? deny the existence of ¢ cause .

The production or birth of an existent thing can only be due to
Maya, never in reality ; if the production were to be real, it would
be tantamount to saying that a thing already produced is being
produced! A non-existent thing, it is obvious enough, cannot be
produced either in reality or through Maya; the son of a barren
woman cannot be there even through Maya !

So, just as the mind vibrates in dream to produce false objects,
it acts in the same manner in the waking state as well ; the mind
remains the same non-dual throughout. This duality is thus
brought about by the mind-vibration; when the mind ceases its
pranks, duality disappears. When the mind ceases to function,
there is no perceivable,and pure, cternal, unoriginated consciousness,
that is, Brahman, flashes forth. This is how the mind free from
vibration, and under proper control, acts. In the state of deep sleep,
the mind is still under the spell of ignorance, and has its mischief-
making tendencies only lying dormart ; but the properly controlled
mind enjoying the Samadhi is nothing but Brahman itself, all light,
and omniscient, Thisisa true description of such a mind, not a
metaphorical one. In such a state of Samadhi, there is no desire,
no anxiety, all is peace and quiet, light and fearlessness. There is
self-realisation, unoriginated aud unchangeable consciousness.

This state can be achieved by what may be called the ¢ Free-
from-touch yoga’. Ordinary vogins cannot reach it. Most of them
are afraid that thereby there would be annihilation of the Atman,
The greatest self-control, and perseverance are required before one
can reach this goal ( some may find the task as difficult as to empty
the ocean by means of taking out drops of water with a Kuéa grass
blade ). Desire and enjoyment would lead the gra® away from his
goal now and then; even the temporfary pleasure in the Samadhi
may delude him, but he should strive with all his might against
such temptations, set his face against Kama ( desire ) and Bhoga
(enjoyment ), concentrating his mind upon the unoriginated
Brahman alone. He should awaken the deluded mind in the
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Samadhi, put it on the proper track when distracted, and see that it
does not swerve from the stable path ; when he is able to do this, he
has reached his goal, the mind has become Brahmaun, calm and
eternal bliss.

The highest truth, therefore, is :—The doctrine of non-origina-
tion is the only true one, no individual soul is born, there is no
cause that can produce him. Nothing is originated.

Prakarana IV : —

The individual souls are not different from the Paramitman,
being all-pervading, subtle and incapable of being contaminated
like Akasa—this is known by Jidna which is also like Akasa and
not different from the Paramitman. The ¢ Free-from-touch Yoga’
which enables one to secure the right knowledge is beneficial to all
creatures, conducive to their happiness, beyond all dispute and
free from opposition.

Some disputants ( the Sankhyas ) declare that an existent is
produced ; others ( the Vaidesikas ) declare that a non-existent
alone can be produced. Thus they carry on dispute with one
another, and they controvert their opponents’ position, with the
result that they both help in establishing the non-origination theory,
The srfamifys is thankful to the wrmraarfEss ( Sankhyas) for
showing how futile the arguments of the srzem@Titgas ( F3afezs )
are, and to the latter for controverting the former. Both the gegrd-
anZas and sywewranzgs forget the basic principle that nothing can
change one’s own nature. If a thing is srga, it would ever remain
|y, it can never be changed into gg and vice versa. Itis the
nature of all souls to be free from old age and death, but they
imagine themselves to be subject to these ills and suffer accordingly.

According to the wwpriarg, the e itself () is transformed
into ®1¢ ( ®wg ), which means that what is being produced is the
gror ( aara ) itself 5 if so, how can they assert that sqra ( which is
capable of being changed ) is sy ? Further, they say s is not
different from =mar; if so, then & would be == like ®reor, and
o would be subject to change and decay like the #&! No
illustration can be given which can prove to us that an s thing
can produce any 14 ; and there would be the fault of endlessness
if it is assumed that a stra @Fwor produces further sra .

3
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The view of the srgemanzas that wag ( ®®or ) produces @g
( #1§ ) is untenable on the face ofit, An w&g coulfi produce qnly
@i9q, never a gg.  If the 5z is non-existing  before its production,
where can the wregamst ( the porter, wheel, etc. ) work upon ?
If the gfrzr is worked upon, then we will have to say that gEsr
is being produced and not gz !

Some try to account for the creation of the world and #iF®Fa-
ury in general on the strength of the argument of srarfEew. Thus
they argue :— gara# is the cause of Fgr@dwma, and Fgugswa is in
turn the cause of waiqs and this series has no beginning. But this
argument cannot stand. For, according to these sarixarfdgs, both
gatad and FznEEawa are F17, and as such both must have another
w1y or gwor; the whole wgag or §wr must also have an =317 in that
case.

To say that the #d ZFanFema ( which is the Ha of gargs )
produces the For qaTaw, is as absurd as to say that a son produces
the father !

To prove that there exists a rgswoars between two objects,
you ought to be able to indicate clearly what the order is in respect
of &1 and sreor—

(1) =7 and srw cannot obviously come into existence
simultaneously ; otherwise, we will have to admit FEorwT
between the left and right horns of 2 cow !

(2) = cannot produce or, for the Hrwar has to be there
first to produce the Fd.

(.3 ) The mere statement that f and oy are interdependent
and mutually produce each other would not do. You must tell us
which of these is the smor ( which must necessarily be g ) and
which is the ®rg ( which must be st ). But this you are unable
to do.

Thus the #rdwromars stands unproven., Nobody can say, which
comes first, &1@ or Frw; and without the AT, FTIHTOATT
cannot be proved, for % and Frew cannot be produced simultan e-
ously. Taking all these difficulties into consideration, the wise

philosophers have decreed that non-origination is the only true
doctrine !
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( 4) The maxim of the seed and the sprout ( where mutual
FIAFROTN(T is seen ) cannot help the FrFanzs, for unless you first
prove the sEony between a@trw and AFT independently, you
cannot make use of this illustration.

(5 ) The very fact that you are not able to say, which comes
first, @ or Hrwor, proves the non-origination theory; for, :f a thing
is being produced, you ought to be able to say what is there piior
to its production.

So, the upshot of this all is that nothing is produced of itself
or from another, Nothing is originated, whether it is existent,
non-existent or existent-non-existent. Whatever has no beginning
can have no origination.

If then only Brahman ( which is sziawa, massed consciousness)
exists, how do we get the experience of the particularity of
knowledge ( of Ghata, Pata etc. ) ? So, the existence of external
objects of knowledge will have to be admitted on the strength of
logical reasoning ( so argue the argrefarFas ). To this the reply
would be ( in accordance with the views of the figraariyas ) that
reasoning must give way to facts, The existence of external objects
1s not necessary to produce Prajiipti ( or sRf¥3my ), for without
them, we get that kind of knowledge in dreams. The Citta ( or
mind, Vijiana ) of its own accord, without contacting external
objects or appearances ( Arthabhisa ) can produce that knowledge.
Arthabhisa and Artha both are really non-existent. Citta knows
no independent object at any time.

The Vijianavadi Bauddhas however believe in some kind of
transformation of the Citta. Gaudapada lays down his proposition
against them as under : — Neither Citta, nor perceivable by Citta is
originated; those ( like the Vijlanavadins ) who admit their origina-
tion see the foot-prints of birds in the sky ( that is, they make an
absolutely impossible claim ). To believe in the origination of the
Aja Citta or Cittadrdya is to believe in the change of one’s
nature; to say that Sarhsara is beginningless means that Sarsira can
never end and Liberation, if it has a beginning, would never be
eternal. Like objects in dream, objects in the waking state also
are false. The Citta sees in dream things by means of another body
( the body of the dreamer lies on the bed all the time ) going to
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different regions; all admit that this body of the dreamer is false.
Applying the same argument to the waking state, the Citta can be
proved to perceive false objects in the waking state as well ( Besides,
these objects are perceivable only to the particular Citta ). So, we
have to admit that nothing can be really originated; a non-existent
thing can never come from §g. An ¥gg can not come from w&g,
g7 cannot come from wwa, @g can not come from gy and wRY
cannot come from gg. In the waking state (asin dream ), one
perceives things imagined by the Citta,

For those who cannot grasp this philosophical truth, the wise
have enunciated as a temporary phase, the doctrine of origination
and the existence of external objects on the ground that such objects
are parceived and can be put to practical use, But ultimately such
people come to realise that the external objects are like the magic~
elephant unreal, and that Vijiiana which creates these objects or
appearances is unoriginated, without any duality, unmoving
and unruffled.

The Citta can be aptly compared to a fire-brand. Wken the
fire-brand is whirled about, it produces various forms, straight,
crooked etc. which are notseen when the fire-brand is at rest;
these forms do not come from outside, nor do they enter the fire-
brand when the brand is at rest, or go out. No FrFHErorara can be
seen between the fire-brand and these forms which must be declared
to be unreal and inscrutable., In the same manner, the vibration
of the Citta appears 10 give rise to various abjects or Dharmas which
are unreal and inscrutable,

So, these Dharmas are not originated by the Citta, nor is the
Citta originated by the Dharmas ( the Bauddhas do believe in some
kind of origination for the Dharmas ) and so the wise philosophers
proclaim the doctrine of * non-origination ’

So long as the obsession about the ggwmswrx continues, there
would be no freedom from the results of the causal relation, and
from the Sathsira; when the obsession ceases, the Sarhsira also
comes to naught. Everything is originated by Maya and that is
consequently not permanent ; unoriginated gz can have no end,
The Dharmas that are spoken of as originated by some, are iot
really so; their production is due to Maya which hasno real existence.
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A magic sprout produced by a magic seed, can not be described as
either eternal or non-eternal; the same is true of Dharmas. In the
case of originated things, the expressions eternal or non-eternal
are meaningless.

In dream we find the Citta active and producing duality on
account of Maya, though it is non-dual; in the waking state also,
the Citta acts hikewise. In dream, the dreamer sees all kinds of
objects which are really not different from his Citta, and are percei-
vable by him alone ; the same thing happens in the waking state.
Both Citta and Citta-dréya are interdependent and are not different
from each other. As the objects in dream or those created by
magic or yogic power are born and perish, so also all these Dharmas
are born and perish due to Maya. The Highest truth can once
more be stated as : No Jiva is originated, no origination is possible,
nothing is originated—this alone is the true do:trine.

All the duality involving the relation of perceiver and percei-
vable is but the vibration of the Citta which is iself void of contact
with objects and is unchangeable. What exists on account of Maya
does not exist in reality ( other schools of philosophy may postulate
to the contrary ). A thing imagined as unoriginated by Maya can
not be really unoriginated. When the absence of duality is realised,
there is no cause for ¢ origination’. This state of the Citta, unori-
ginated, is always same and free from duality ; having realised this,
one secures the highest place ( Brahman ) free from grief, desire and
fear. Once it is realised that there are no independent Drya things,
the Citta turns back from its wrong obsession and the calm natural
state of the Citta, unoriginated and non-dual 1s realised by the
enlightened ones. The Citta flashes forth in all its eternal glory and
light. But the Citta ( or Brahman or Atman ) is wrongly taken to be
associated with any dharma involving duality and ideas about ¢ is,
is not, is and is not, is not is not, > by the ignorant and only he
who realises that the Citta is unconnected with duality, can be
said to be all-knowing. What more can a person want after he has
secured this omniscience and the highest place aimed at by the
Brahmanas, non-dual, without beginning, middle or end! This
realisation is the goal of the training of the Brahmanas; this is the

natural self-control and calm.
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The wise have described what is Jiians, Jdeya and Vijieya ;
this should be properly grasped.

In Laukika Jiana, there is duality where the external objects are
believed to exist, along with their perception.

In Pure Laukika Jiiana, there are no external objects but their
perception is admitied.

In Lokottara Jiana, there are neither external objects, nor their
perception and in course of time, the wise one would be entitled to
have omniscience.

All dharmas are by nature without beginning, like Akagda ; there
is nothing manifold about them in any way. All are enlightened
from the very beginning ; all are likewise tranquil and pure from
the very beginning. Every thing is thus unoriginated and same.
Those who believe in manifold nature of Jivas or Dharmas are
narrow-minded and dull-witted ; only those of large intellect can
realise the unoriginated eternal. The unoriginated Dharmas have
this JAana by nature ; it is not transferred to them, hence Jiiina is
said to be contactless. Even if there is the slightest idea of mani-
foldness, the person comes to grief, for his Jiana ceases to be
‘ Asanga’.  All dharmas are thus naturally pure, enlightened from
the beginning, and liberated,—so realise the wise ones.

The highest Jiiana as described above 1s natural and cannot be
transferred. Gautama Buddha did not preach ths.

The highest place ( or Moksa ) is thus unoriginated, same, pute,
free from duality, very difficult to grasp and to realise.

III Was Gauc:lap—éda a Buddhist ?

Prof. Dasgupta in his ‘A History of Indian Philosophy’
( Vol. I, pp. 423-429 ) has discussed the question whether Gauda-
pada was a Buddhist, in great detail and his conclusion is “*** that
there is sufficient evidence in the Karikas for thinking that he was
possibly himself a Buddhist and considered that the teachings of the
Upanisads tallied with those of Buddha ** Gaudapada assimilated all
the Buddhist Sunyavada and Vijfianavada teachings and thought
that these hold good of the ultimate truth preached by the Upanisads.
It is immaterial whether he was a Hindu or a Buddhist, so long as
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we are sure that he had the highest respect for Buddha and for his
teachings which he believed to be his ”

Prof. Vidhusekhara Bhattacharya is another great champion of
Buddhism and has endeavoured in his edition of Gaudapadakarikas,
to prove that Gaudapada was merely reproducing Buddhist philo-
sophical ideas in his work and no more. While Prof. Dasgupta does
not appear to have made a detailed study of the Karikas, and so
confines himself to a few salient points in his criticism, Prof.
Vidhusekhara goes all out to uphold his thesis that Gaudapada was
a Buddhist. In our Notes, we have shown in detail how the inter-
pretations put on the Karikas by Prof. Vidhus$ckhara, do not bring
out the meaning he wants to extract from them. Here we would
be discussing the problem in a more general manner.

To begin with, it must be made clear how the two Professors
have chosen to ignore some basxc facts in their enthusiasm for
glorifying Buddhism :—

(1) The following verse is traditionally regarded as giving

the Guruparathpari of Sankaricirya,

AW AT FET TiEE T qrEEE T

AIE PE NG’ Azt ANEgTEleERTRs e |

STPUIEANE qE T FAAGE T {aed

A Al AMBEAATAEGET Feaaaraarsia
Here Gaudapada is r:entioned as either the teacher’s teacher ( or,
at any rate a predecessor ) of Sankaiacirya, Itis simply unthink-
able that, if Gaudapada were a Buddhist, he would have been so
solemnly selected every day in the Sankarapithas that undoubtedly
stand for the traditional Hinduism. Traditions are often, it is true,
not quite trustworthy, but traditions involving daily practice can
not be ignored.

(2) Sankaracarya in his Satrabhasya, quotes Gaudapadakarika,
with the remark s Jgeatdagizuad: C saudaaar gl etc
(1. 16 )’. He thus refers to Gaudapada, most respectfully as a great
Acarya who knows the traditional Vedanta teachings. Such a reference
would be quite out of order, if Gaudapada had been a Buddhist,

7 Same as mgq[a’ the use of gz for g1z is perhaps due to the exigence of
the metre,
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(3) The state of Moksa is called srigrog ag (IV. 85 ) in the
Karikas. Would a genuine Buddhist refer to Moksa in terms of
a rival philosophy ?

(4) The Karikas have as their basis the Mandakyopanisad
( in the First Prakarana ), quote Taittiriyopanisad by name, and are
indebted to the Brhadaranyaka, Chandogya, the Bhagavadgita, etc.
for its doctrines. All these are Vedantic works. No Buddhist would
have shown such reverence and preference for non-Buddhist works,

(5 ) After having enunciated his doctrines, Gaudapada at the
end of his work categorically says that his philosophy has not been
taught by Buddha ( Sagg¥e witgas IV. 99 ). It is true that attempts
have been made to explain away this passage, so as not to be regard-
ed as anti-Buddhistic, but these carry no conviction,

( 6) Gaudapada in II-25, refers to the Bauddhas ( &7 =fr adr-
437 ghglerr 3 afgg: ) for the purpose of combating them. Inl1V. 54,
he comes to the conclusion a5 7 fawar gaTiasw 7q 7 gAwq, thus
showing that he does not hold the Vijianavada of the Bauddhas.
Similarly the Bahyarthavadins are also shown to be wrong in
their views.

In the face of the above positive pieces of evidence, it appears
strange to us, how the question of Gaudapada being a Buddhist
could have been ever taken up seriously.

We shall now briefly consider the arguments put forth by
Dasgupta and V. Bhattacharya.

(1) It is contended that the expression fgazt avm® in IV, 1.
refers to mgwgg. We have shown in our Notes on the Karika in
question how the Mahabharata uses the expression a number of
times and that fqgt Tvm was never accepted as a peculiar epithet of
Buddha. There isa greater probability of the expression referring
to Nirayana or Suka.

(2) There are various terms current in Buddhistic philosophy,
used in his Karikas by Gaudapada, suchas ud, arg, Srdrax, ariys,
Ffire, Sarem, §3 etc. This however might at the most prove that

8 Bee B. O. R. I. Annals Vol. XXXII pp. 166-173 Dvipadam Varam by
R.D. Karmarkar,
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Gaudapada had studied Buddhistic philosophy very well, which no
one denies. We have shown in the Notes, how Gaudapida uses
some of the above terms ( g, §3fx etc. ) in a more or less Vedantic
sense. Gaudapada did accept the Buddhistic terminology, in order to
be in a better position to contradict the Buddhist tenets successfully.

(3) wwasigwn referred to so respectfully in IV. 2, is a
characteristic feature in Buddhistic philosophy.

The expression sreagraia is not actually found used in Buddhist
literature. Gaudapada owes that expression to the Bhagavadgita
which refers to mramewst as Eaity ( WIARITRG FiAg FANGE-
gowar | ... 1L 14, V. 21 ) and consequently sreqaigiar is the panacea
to end all misery,

(4) The simile of the fire-brand ( swgra ) is peculiatly
Buddhistic.

Gaudapida need not have gone to the Buddhists for the simile.

w1gra is found used in Ramayana (Kiskindhakanda)?, Mahabharata
(Karnaparvan)™ and Yogavasistha'. The idea of whirling the
fire-brand could have been easily suggested by the expression
gmgFRTIArtT geaTEen "raar in the Gia ( XVII-61 ).

(s ) Thereisa large number of passages in Gaudapadakarika
which seem to be the echoes of the Mualamadhyamakirikas of
Nigarjuna, such as

@ A Ay fEfEad A sty | (1V-4)
AT a1 qEAY Y 7 Gpiageg Faa | ([Va22),

9 srgaeTEAT aql ¥ gfud | |

SEEIFAAR T AGFARA! I Kiekindhakanda XLVL 13,
10 WBETHIRA agT T GEFT | Karnaparvan, 86. 42,
11 Ju@aeREFIEim T2 |

Hg3T TN FaweegRdr S 0 V. 78, L

faed & fygenta dfiwar aaga: |

SHATHARHL RSFHATAL: || V. 82. 22,

The major portion of the Yogavasistha can be assigned to the period
later than that of Gaudapada, but thete are undoubtedly some strata in that
work, whioh belong to the earlier period,
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There need be no hesitation in admitting that Gaudapada has
borrowed several ideas from his predecessors, both Buddhists and
Vedantins, Various passages in the Paramarthasara and Yogavasistha
can be shown to bear striking similarity with those in Gaudapada’s
work.

(6) The expression gg in its various forms ( gg:, ggrai etc. )
has been used to refer to the Buddhists and Gautama Buddha 1s
directly mentioned in IV-99,

It has been shown in the Notes, how the expression gz isin
most cases used by Gaudapada merely in the sense of ‘the wise one’
and it is unfair to read too much in 1t,

(7) The migeswn2s idea mentioned in (IV-83, 84) is borrowed
by Gaudapida from Sarhjaya Belattiputta, a pre-Buddhist heretic.

Even if Gaudapada is taken to have been a borrower as suggested
above, that does not prove anything.

(8) Agrayana in Karika 1V-90 means Mahayana,
It may very well mean ¢ the Parvamimafisa ’.:*

It would thus be seen that the attempt of certain scholars to
prove that Gaudapida was a Buddhist and that he preached
Buddhistic philosophy or that he incorporated Buddhistic ideas in
the Upanisadic philosophy, can not be said to be successful in the
least.  There is no doubt that Gaudapada studied very carefully
the various philosophical systems current in his own time ( such as
the Sankhya, Buddhistic, Gita ) in addition to the Upanisads and
evolved his famous doctrine of Ajativada, which is certainly far
removed from the main tenets of Buddhist philosophers, viz.
( 1) Momentariness ( ksanikatva ) and ( 2 ) Dependent origination
( pratityasamutpada ) which all schools of Buddhistic philosophy
accept, The teachings of Gaudapada can under no circumstances be
described as identical with or approximating to those of Sanyavada
of Nagarjuna.

Gaudapada thus seems to have been neither a Buddhist noy 4
Buddhist in disguise, but one who had a profound respect for

12 See notes p. 142,
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Vedantic tradition and who evolved his doctrine of non-origination,
after having studied the different systems of philosophy current in
his time, and having found that they could not stand the test of
logical reasoning. He was, in short, a Vedantist, both by tradition
and conviction ; hence it was possible for Sankaracirya and other
Vedantists to take his philosophy as their firm basis to build their
detailed theories upon.

IV The Title of the whole work and the several

Prakaranas thereof

The two hundred and fifteen Karikds comprising the four
Prakaranas, as a whole are described in the Manuscripts variously as
mgarfaEiEr, or dreqigzniEr (in the plural or the singular ) or
@irtagme. Fortunately there is no discrepancy as regards the number
of the Karikis, Similarly there are no material variants or different
readings worth noting as regards the text itself. Prof. Vidhusekhara
Bhattacharya has collated a large number of Mss. but nothing very
striking has been revealed in the matter of the text proper. We
also looked into several more Manuscripts at the Bhandarkar Insti-
tute and two more specially obtained from Wai, but have not found
any new readings worth considering. One Ms. No. 171 at the
B. O. R. 1. which contains the third ( srgares ) and the second
(Sa@sarer ) Prakaranas calls the work gq¥grwew. The Buddhist
writer ariaeidra who quotes a number of Karikas, quotes them as
from JzreATIA. One commentator on the Paficadaéi seems to call
Gaudapada’s -work mrogszanss’ and Gaudapada as arfNissR.
Prof. Vidhusekhara apparently likes to call the work syrarasey.
There is no particular reason why one title should be regarded as
preferable to the other. The simpler title WSYIEFEIEHT appears to us
most likely to be the genuine one.

As regards the titles of the four Prakaranas, there is no contro-
versy about the names of Prakaranas II, Il and IV which are respec-
tively called Fasqasam, w@avswr and si@@atagswr.  According

13 The title qwg\ﬁmﬁmmfim: is also found in some colophons,
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to K-bhisya,™ the second Prakarana proves logically the daer of g
( aw Zaww ¥gar JavTa@ugam fatd swwm ) and hence the name
Yaggaweor. Perhaps the real reason is that the first Karika in the
second Prakarana begins with the word &&=z (it would be remembered
that the ¥dtafryg is so called because it begins with the expression
¥afya ). The third Prakarana is called wgaaHIm, because it like-
wise proves the reality of the i@ (awidaeaTiy IacaTaFEARY
giFAAAATEAZAAT FATT THT ). The fourth Prakarana is obviously
called s@rasmisaswor on account of the striking simile of the s@ra
there ( Karikas 47-50 ). The first Prakarana is variously described
in the Manuscripts as s, eftgereiaor and sitgrraraar. In favour of
calling the Prakarana symwsrweor, the argument is usually advanced
that it is based mainly on symw or Sruti. The K-bhasya remarks
as arar‘eflgrtfac‘imcr TUH FENRETASIARIRa I Sagearaygag | While
it is true that the first Prakarana is mainly based upon the Mandu-
kyopanisad, there is nothing specially characteristic about it so as to
differentiate it from the other Prakaranas and to name it syra.
Besides, the word etnrm is usually associated with special sectarian
doctrines ( cf. qragersrata, dtgmra ) and not with the general Upa-
nisadic tenets which are referred to in the Karikias, This also will
show how the name syrragner does not seem to be appropriate for
the Karikas as a whole. The concluding sections of the first
Prakarana describe the sacred syllable sfim in detail and wind up
with the statement that ‘he is the real sage who knows the Omkara’
(g 3R 37 @ giwadr st 1-29 ). The name siigwfuota
or stigriqraar or better still sigrx as Anandagiri would have it,
would be far more appropriate for the Prakarana.'s
V The MEr.lc%ﬁkyopanis.ad and the twenty-nine

Karikas in the first Prakarana
The Mandakyopanisad contains 12 prose passages or Mantras
and commentators on the first Prakarana of the Karikas apparently

14 We have desoribed the bhagya on the Karikas, attributed to Sankara-
carya as K. bhagya, as we are of opinion that the bhagya could not have been
written by the great Saikara, A separate paper on this topic is going to be
published by us in the near future.

15 Tha colophons in Mss. giving the titles of sections or chapters of a
work vary 8o much that they can be regarded as but noting the individual
fancy of the copyist or the commentator, There are more than half a dozen
titles found in Mss. for some of the Adhyayas in such a well-known work as
the Bhagavadgita.
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regard the Karikds as part of the Mandikya and distribute the
twenty-nine Karikas as follows, with the introductory expression
A=A SPFIE! wATA—

(v) Mandakya 1-6 followed by Karikas  1-9

(2) » 7 9 w2 10-18
(3) 3 8-11 Y] 2 IH] 19-23
(4) 25 12 [T TRN T 24-29

K-bhigya seems to regard the Mindukyopanisad and the four
Prakaranas as one work ( sfificdazeriaig 95 aeiq=areqra® | IgEAr-
IETEIANE GFETFLTA T HeAqSqUAATETR | ).

According to Madhvicarya ( 13th century ) and his followers,
both the Mantras and the Karikas were revealed by Nariyana to
Varuna in the form of a frog ( the Karikis had been revealed earlier
to Brahmadeva ). Madhva quotes passages in this connection from
the Padma and Garuda Purianas and also the Harivarhsa, but these
are not found in any of the editions of those works available so far;
Kiranarayana, a follower of the Raminuja school, says that the
Karikas corroborate the sense of the Mantras which, being ssaror,
need no corroboration.

This raises the questions:

(1) Do the Karikas form part of the Mandikya, and (2) if not,
what is the purpose of the Karikis and how do they come to be
associated with the Mandakyopanisad ?

The answer to the first question can only be an emphatic No,
for the following convincing reasons: —

(1) In several Mss. of the Mandakyopanisad, only the Mantras
( the prose portion ) are given and there is no indication in the Mss,
that the Karikas ever formed part of the Mandakya, as is clear from
the Nirnayasagar edition of the Upanisads.

(2) It is only the commentators commenting upon the
Upanisad and the Karikis together, who seem to regard the two as
forming one complete whole.

(3) The Upanisads being Sruti are supposed to be apauruseya
( not composed by any;human agency ) and it would be going
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‘a‘gainst all tradition to make Gaudapada, who was aft§r all 2 human
being ( even though a great Yogin ), the author of a Sruti work.

(4) The Karikas are undoubtedly Gaudapada’s and Sankaricarya
rightly refers to Gaudapada merely as one who knows the Vedanta
tradition ( ¥grrarawazEag ).

(s) Itisadmitted that sometimes the Karikas are regarded as
Sruti by some writers, but that simply would prove that the word
¢Sruti’ is loosely used 1n a broad sense, and nothing more,

It is unnecessary to pursue this topic further, for nothing can
upset the traditional view of the Upanisads being without any
known human author, and so Gaudapida could not be regarded as
the author of the Mandiukyopanisad proper.

(6) If the Karikas which are introduced with the words s
sgver watea are regarded as forming part of the Upanisad, it would
mean that Gaudapida lived at least some centuries earlier than the
time when the Mandakya was written, so as to be famous enough
to have his work quoted in it ! The Manduakya is generally regarded
as one of the old Upanisads, while according to the above theory,
it would have to be assigned to the 7th or the 8th century at the
earliest! In order to obviate this difficulty attempts are made to
show that Gaudapada may have lived in the first century B. C. or
even earlier, but that would not solve the basic absurdity of a
human work being quoted in an Upanisad !

(7) The expression sty st warsa with which the Karikas
are distributed among. the Mantras of the Mandukya, no doubt
suggests that the Karikas existed before the Upanisad; similar expre=
ssions occur in the other old Upanisads (and Brahmanas) also. Thus
in the Taittinyopanisad, we have the expression agtiq sgis: used as
many as eight times. In all these cases, we have a prose passage
stating a particular topic and then comes the emphatic dignified
AFNY 551, introducing verses corroborating what has been stated
before or the sgve has the sense of 2 gwzsgix. In the Chiandogya
also, we have'aysy si@y or a¥y sgiEy wafy used seven times in a
similar context. The Chindogya uses @ik sgiEr wafka in one
place and ushers as many as fifteenr verses there, but there is reason
to doubt whether these are genuine or interpolations. - (In later
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Upanisads we have a similar expression =13% sgver wafwa, ushering
about 10 verses in the ®arguft, or as many as 75 verses in the
gFasrafagg etc ). Even a superficial scrutiny of the passages in
the old Upanisads where the sgigs are introduced, shows that the
Slokas are used by way of clinching the argument or corroborating
briefly and emphatically the argument used before in longer prose
passages. In fact, the expression azedw szt watw has an authori-
tative ring about it, as compared with the docile and timid expression
A sgvEr watea with which Gaudapida’s Karikis are introduced.

(10) Prof, Vidhusekhara has rightly pointed out how Gauda-
pada’s Karikas can in no way be regarded as a commentary on the
prose portion of the Mandakya. In fact, the matter is so obvious
as not to require any elaborate attempt to support it. The Karikas
refer to matters not mentioned 1n the Upanisad, fail to explain
important terms therein, enumerate several views about creation
which matter is not even hinted at in the Upanisad and so on. Thus
the first group of Karikas fails to explain the important words garg
and gFmfysag® in the prose portion of the Mantra, The Karikas
use the expression Fsgrar in place of sy ; FIMARITIE, WA
and gafiears in the prose portion are not found in the Karikas and
so on, Similarly the prose portion appears to explain some terms in
the Karikis. There are also differences of interpretation about the
words g¥, fafd, sufwetc. Butall this criticism is based upon the
wrong supposition that the Karikas are a commentary on the
Mantra prose portion or vice versa. The proper view is that the
Karikas have the Mantra portion as their basis and Gaudapada
emphasises only those points which are useful for his own purpose
which is to establish the Ajativida. Prof. Vidhudekhara makes
use of certain Karikas in the first Prakarana to prove that the
Kairikis were earlier than the Mantra portion, but in our opinion
they cannot possibly bear the interpretation he seeks to put on them.
( All these cases have been discussed in detail in the Notes ). The
Karikis take the Mandakyopanisad as their basis and are mainly
concerned with pointing out the importance of the Upasani of the
sacred syllable Om, and incidentally refer to the different views of
those who believe creation to be real. Karika 1.7, wamimassia
ghwcerasteaar refers to those who believe in a real creation ( the

Visistadvaitins and some Buddhists) and not to the Advaita



xxxil Gaudapada-Karika

Vedantins as is clear from the expression seg:. Similarly Karika
I-8, 37eaq exwrdisqAiaEmer & ¥gar does not contain Gaudapada’s
view, but has in mind the wwrgarfyas, according to whom creation
is real and can be attributed to the Lord’s nature alone.

The position as regards the Karikias in the first Prakarapa is
therefore as follows :—

(i) The Karikis do not form part of the Mandukyopanisad.
They are as Anandagiri puts it, ag( safryz arosq.

(ii) Gaudapada could not have written the Upanisad which
could not have under any circumstances any human author,

(iii) Gaudapada wrote the Karikis; they are sy=mdwofta as
Anandagiri expressly says.*

(iv) The Karikas did not exist before the Upanisad, but were
written long after.

(v) In the case of other Upanisads where similar $lokas have
been introduced, they are invariably shown as part of the Upanisads
in the Mss of those Upanisads, whereas several Mss. of the Manda-
kyopanisad contain only the prose portion.

If the Karikis did not form part of the Upanisad, how did they
come to be associated with it in such an intimate manner ? Bearing
in mind that this intimate association is found mostly in the com-
mentaries on the Karikas, the answer appears to be that the Karikas
on account of their having the Mandakyopanisad as their basis, and
their importance as a well-known work on Advaita, came as a rule

16 Saitkaracarya quotes the Karika ( L 16) SFIfRmIaar &} agr oA
Nge9d in his bhdsya on Brahmasutra IL 1 9, and the Karika IIL 15
G@Rgioed: gRat DRAFTAM in the bhasys on I.4.14. The Karikds
are SqrTdUSEEAEAEavi acoording to Sahkara. Surefvara, Sahkara’s
pupil, in his Naigkarmyasiddhi ( V. 41-44 ) quotes two Karikas (I.11 and 15)
FEFROE} AEE RAAR eto. and =YL TEas WH MFT AEHAR:
etc, expressly mentioning that they are Gauda(p@da)’s, Similarly in his
Brhadvartika, Sureévara quotes some of the Karik@s. In the face of this

evidence it isidle to deny that the Karikas in the first Prakarana were
written by Gaudapada.
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to be studied side by side with the Upanisad, and the teacher while
explaining the Upanisad introduced the Kairikis to the pupil at
suitable stages and the tradition was respected by the commentators
and is even now kept up in the Pathadilas, Itis therefore unnece-
ssary to read any deeper meaning in the expression w13y sgver watva
which innocent-looking expression has unnecessarily caused such a
furore amongst students of Advaita Vedanta.

VI Are the four Prakaranas inter-related ?

Prof. Vidhudekhara argues out the case that the four Prakaranas
are not inter-related, but are independent treatises which were later
put together and called Agamasastra. He criticises the arguments
of the K-bhigya which shows the inter-connection of different
Prakaranas, and comes to the conclusion that K-bhasya has not
succeeded in proving its thesis.

The arguments of the K-bhasya are to be found in its comments
at the beginning of each Prakarana. At the very beginning of the
first Prakarana it takes stock of the whole work as follows :—

( 1) The first Prakarana is mainly based upon the scripture
for the purpose of ascertaining the Omkara, and shows the means
for understanding the nature of Atman.

(2) The second Prakarana shows logically how duality is
false, as the knowledge of Advaita can only be had when the
Sarhsira projected by duality is sublated.

(3) Dvaita is false, but the Advaita is not so ; this is logically
proved in the third Prakaraga.

(4) The fourth Prakarana discusses the rival doctrines
opposed to Advaita and points out how they are opposed to one
another.

K-bhigya, in its introductory comments at the beginning of the
second Prakarana says that the existence of the one without a
second was stated in the first Prakarana on the strength mostly
of the Sruti passages.

The second Prakarana shows that the non-reality of duality can
be proved by reasoning and by suitable analogies,
5
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The third Prakarana shows how Advaita can be known, not
merely by Stuti but by reasoning also.
The fourth Prakarana describes in detail how the rival theories

being opposed:-to one another, show their own false nature and
thus Advaita becomes triumphant as a matter of course,'?

Prof. Vidhuéekhara objects in toto to the above exposition of
the K-bhasya and finds nothing acceptable in it. His objections
are i—

(1) The first Prakarana is not sturR#x, it contains some
reasoning or g% as well,

1" We quote here the original Sanskrit comments in full, which clearly
show how the author of K-bhagya had a good grasp of the Karikas as
a whole.

a9 QA A S9d JFORATIAATAT A TTITIR | 969
-~ - < W = g o~ —_— ~ N~
BATTATNTYRSZAARIAT ST FOERAFATAR Wgasaqfarss |

e gav 3gAl sqersRuigaE BAY wwew | qeiaey Yaza-
T FFaAREEIAT g TR |

SFAET AuFaTRERTE AR A AEETUrR R A ERaE-
REAAGAT agIIRE FUH O J59 T |

e a0 e ess

S g A A §egRa | CRRIiERaRenfyiaea: | amAa A
ARlFEE 3t daed CEISUHRAR A s |

SAFRATT g7 F9=q00: RASET a @R sRsmer | o) T
ATy 57 7| 39 T IaTm0n AR R e -
FERAITGEg R T AR | $gd BEamanEn stheasaeRRasior-
e AT | I GEONT {IT | FEAMAZATEOAGEN |

g agRomanT: TR IETIIGAA  fEe -
B Ayl arReET s arateeE e T | w9, G-
THRARRIAE SR RRA YA Ani SrdraRegR-
Furert S{mﬁqﬁ‘ freagdad giHa | FurrarE Tt SER T
&ad | aidy Fedwedralgaamragiad mE SRS Ea g

eI W ARG |
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This objection simply shows that Prof. Vidhusekhara is-hyper~
critical, that is all. Surely K-bhasya wants to say thdr ‘the first
Prakarana dealing as it does with the sfigetargar and the sgerrg
Brahman by implication, takes its stand upon Sruti, not that it
excludes Tarka or reasoning entirely.

(2) The Professor further asks : If the connection betweet
Books I and Il is really as it is shown by Sankara ( K-bhasya ) to
be, then why is it that the author of Book II himself does not say
so just at its beginning though he could do so easily ? *

The answer to this would be that if authors all over the world
had been so obliging and logical, there would have been no work
left for commentators or critics. But the fact is that authors do
not, as a rule, say things in a clear-cut manner as one would like
them to do. Take the case of the author of the Bhagavadgita.
It is no exaggeration to say that there are as many views about
the Gitd as there are writers on it.  And if we apply the above test
put forward by Prof. VidhuSekhara to the Gita, as regards the
inter-connection between the different Adhyayas, the author of the
Gita would be cutting a very sorry figure indeed! -Similatly,
while studying the interpretations of the Brahmasttras by different
Bhasyakaras, how many times in sheer annoyance has one to blurt
out ¢ why does not the Sutrakara say so directly, if that was his
intention ? > But we have to take things as they are. The criticisth
in such cases ought to be in the spirit of Fuatr wtgTsraiar

(3) Prof. Vidhusekhara says that there was no necessity. of
having two separate Prakaranas II and Il atall. There should
have been only one Prakarana. For, in both the Prakarapas,
reasoning has been resorted to in order to prove the same topic
‘ non-duality ’ ultimately.

The answer is that though the topic is the same ultimately,
the emphasis is different. The second Prakarana deals mainly with
the illusoriness of the Prapatica; the third Prakarana deals with the
non-origination so as to prove the non-duality. Thus the apprdach
in the two Prakaranas to the ultimate problem is different.

(4) Prof, Vidhusekhara would like to enunciate a general rule
that a Prakarana is entitled to be called an independent work if the
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contents in it could be understood without any reference to the
earlier Prakarana.

This dictum cannot possibly be accepted by any one. In that
case, the Bhagavadgita can easily be shown to be comprising at least
halfa dozen independent Adhyiyas. Itis no use arguing that it
does not matter in the least if we have a dozen Gitas instead of one.
For, this is after all a defeatist attitude in a way. There is bound to
be a connecting link, in the case of a well-known work, which
knits the different sections thereof and it is the commentator’s duty
to point this out in a sympathetic manner and to represent the
intentions of the original author in a connected reasoned way.

If objections can be taken in a hyper-critical spirit, we may as
well object to the fact that Gaudapada repeats certain Karikas now
and then, makes use of four Karikas while describing the similarity
between Alata and Vijiiana ( IV-49-52) in self-same words ( he
could have easily said simply that Vijhana acts in the same way as
Alata, instead of repeating the idea word for word ) or writes three
Karikas in describing the Svapnamaya, Mayimaya and Nirmitaka
Jivas ( IV-68-70 ), when he could have disposed of the topic in
one Kariki and so on. Such criticism is clearly unhelpful.

Broadly speaking therefore, it must be conceded that the first
three Prakaranas are written in the same style, giving due importance
to both Sruti and Tarka, and discussing the general topic of Advaita,
though with a different emphasis and thus are closely related with
one another,

The Fourth Prakarana, unlike the first three Prakatanas, can
have some claim to being regarded as a distinct piece of work,
though related to the first three Prakaranas. Prof. Vidhusekhara,
in his eriticism of K-bhasya’s comments about the fourth
Prakarana, unnecessarily spoils his case by over-stating it.

(1) Prof. Vidhu$ekhara does not admit that the views of the
Dvaitins and the Vainasikas are discussed in the fourth Prakarana.

This is quite an untenable position. Gaudapada says,

qaw sl qiRa: faET i
HAEI ato fagear qwgeg 31
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TR 4 AGE (I A7 Say |

faagralsEar ATRANT @rqatra a h g0

TCTATATAANY ATGALIAT 9% |

frazrAT a & wrearrEg fdga v e

Here obviously the Asatkaryavida of the Vaidesikas and the
Satkaryavada of the Sankhyas are referred to and they are shown to
destroy each other and thusto helpin proclaiming the Ajativada.
Later the whole concept of causality is attacked and the conclusion
drawn F f& gdur gt ofdriwar (19 ). When we remember
that the Vaibhasika Bauddhas did accept the Satkaryavada, and the
Yogicira Bauddhas the Astkaryavada, it is idle to deny that the
fourth Prakarana does refer to the Vainasika Bauddhas.
Karikas 25-27—

qTy: affaAiass giragyang |

fafamerfraaiiey gagaarg it 1

e 7 FETTAR AW q9T 7T |

AT (& gasaIar ArgraTEaa: guE | R_ N

ftas & 97 (9 qegaegeg =y |

afafadT faata: F9 aww a@sgiw 1 RS I
make use of the arguments of the frgamfy Bauddhas to prove the
watiRasaity Bauddhas wrong and Karikd 28—

awAIw San fad fawesd @ SmEa |
qe7 qRafra ¥ F0% & & iR & 93/ 0
is a hit against the frzmargas themselves, Similarly in
qF A Pl ORI AT A GRS |
T FGFHATR qrasTRa wativor: U 88 1)
the Vijianavada is refuted, and in

#Aa 7 & gge ard aay arfya: )
|/% Aty [T IaggST wnivaw 0 99 u 't

- o

18 We have discussed in detail the different interpretations of this Karika,
as also the meaning of the expréssion %qg‘r 3, in (IV.1) in our paper
¢ Dvipaddm Varam' Annals, B, O, R. L Vol, XXXII, Pp, 166-173.
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Gaudapada directly says that his philosophical doctrine is different
from that preached by Gautama Buddha.

It is clear therefore that the position taken by the K-bhasya
regarding the fourth Prakarana is upassailable and the arguments
put forward by Prof. Vidhusekhara only prove the truth of the
adage “ None are so blind as those who will not see’.

It is further contended by Prof. Vidhusekhara and others that
the fourth Prakarana contains an exposition of Buddhist philoso-
phical views and abounds in Buddhist thought and ideas. Various
Karikas are interpreted by them in this light. In the Notes, we
have tried to show what should be the proper interpretation of
these passages. Here we shall briefly discuss a few general
objections.

(1) Gaudapada salutes Gautama Buddha who is referred to as
f&agt a at the beginning of the fourth Prakarana, and the steqgtanr
taught by Buddha, at the end.

Gaudapiada seems to have deliberately put in 2 Mangalasloka both
at the beginning and at the end in imitation of certain Buddhistic
works, He presumably wanted to meet the Buddhists on their own
ground and to pay them in their own coin. Nagirjuna, while paying
his obeisance to Buddha calls him =gai ar; Gaudapida goes one
better and calls his Master fggat qv (the best of all human beings ).
We have already shown elsewhere that 1gqat gt cannot be regarded
as a peculiarly Buddhist expression ; it is found in the Mahibharata,
and it probably refers to Suka, son of Vyisa, who is traditionally
regarded as Gaudapada’s teacher, or to Narayana himself from
whom the Vedantadastra has come forth.

Similarly ewgsigiwr is not directly referred to in Buddhist
literature and Gaudapada is undoubtedly indebted to the Bhagavad-
gita (wrsmegicg PieaT g@awT o7 & 1L 14 and ¥ & deagisr S
ween Vo 22 & Farggigadnr et VL, 23 ) for the term ewqarat,

(2 ) Gaudapada makes use of phraseology strongly reminiscent
of Buddhist schools, and has modelled some of his Kirikis on those
of Nagarjuna, Aryadeva, Asanga etc. The main doctrines taught in
the fourth Prakarana are the unreality of the world and
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Sanyata respectively held by the Vijianavadins and the Madhya-
mikas, The three kinds of jfiana, the two kinds of Satya etc, are
all Buddhist ideas and were borrowed by Gaudapada from the
Buddhist writers, The use of a very large number of Buddhist
terms, such as wgy, wesq (time ), a¥g, wAwg, \EE, WHAE
5T, WG, /A, §3fa, the simile of the stz and argrgRag—all
this points out how Gaudapada was obsessed by Buddhistic ideas
which he has taught in the fourth Prakarana.

We have discussed in the Notes at the proper places, the argu-
meiits involved in the above contention. Here we shall deal with
their general implications, It may be freely admitted that Gauda-
pida was well-versed in Buddhistic philosophy, had studied carefully
the important Buddhist writers, and had no hesitation in borrowing
from them. But this does not mean that he had accepted their
teachings. Gaudapada, so to speak, attacks the Buddhists on their
own ground and using their own phraseology, wants to prove how
their teachings are wrong, Gaudapada perhaps feels sorry that the
Buddhist philosophers, having come so near the truth of Ajati or
oneness of Atman, by preaching the Vijiiinavida or Sinyavada
were not bold or rationalists enough to understand the Vedantic
Nirvana and hence missed their bus. Thus the Madhyamikas merely
content themselves with following a middle path between eternality
and annihilation, instead of accepting the Ajativada. Gaudapida
had ample material in the Upanisads and the Bhagavadgita to fall
back upon, in order to promulgate his Vedantic theories.. The sz
simile and Mayahastin illustration need nor be regarded as specially
Buddhistic, as they had been well-known in pre-Buddhistic litera-
ture as well. Gaudapada clearly points out wherein he differs from
the Buddhists in Karika IV. 99, by his statement Jaz g3 wivam.
( Buddha has told many things, but this viz Ajativada, he has not
told ). As we have pointed out in the Notes, Fagzg¥s wifvas has
a direct reference to the passages ... wrfgsdsé &=, put in the mouth
of Buddha a score of times in the Lankavatara, Attempts are-made
by Prof. Vidhuéekhara and others to explain away the expression
Raggga wiiyaw so as o make it conform with Buddhistic’ notions,
Thus we are told that it is equal to sr7w% ggawas meaning that
Buddha’s silence on the nature of the highest truth implies that
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can not be learnt through instruction, but intuitively by every one
for himself or that the nature of existence does not depend upon
the existence or otherwise of the Tatbagata. Both these explana-
tions are, to say the least, quite unconvincing.

The Vijfidnavadi Bauddhas rightly admitted the illusoriness of
the world, but failed to notice that illusion can not be understood
unless there is a permanent real element as its resort or alambana or
adhisthana. They later admitted the Alayavijfiana ( which is the
Buddhist nearest approach to Atman ) which however, being but a
continuous series of fleeting ideas, cannot play the role of an
Adhisthana. The Sanyavadins by their categorical statement that
all is Sunya, made their Sanyavada itself Sanya. Their attempts
to make the Stnyavada a Madhyama way between two extremes in
conformity with the supposed teachings of Buddha, satisfied no one.
Sankaracarya attacked this weak spot in the armour of the Sinya-
vadins, and showed how they are beneath contempt.

Both the Vijiianavada and Sanyavada can become philosophically
sound only if an unchangeable permanent reality is admitted, and
Buddha failed to do this according 10 Gaudapada.

The Ajativada of Gaudapada has thus nothing in common with
the Sanyavada of the Buddhists. Gaudapada believes in a perma-
nent, unchangeable Principle which cannot be proved to be
originated. That alone is the Highest truth or Reality and
Advaita cannot have any quarrel with any philosophical theories
preaching Dvaita, for all such theories have their ultimate basis in
Advaita, being themselves mere products of imagination,

(3) The expression wmor (Jadareaursart fearearaamos: |
IV. 90 ) refers to qarara.

Gaudapada seems to refer 1o wzrgrs as well as to the g¥sfimiar
here by the deliberately chosen expression wgamer. It would be
easily conceded that ¥, Fa, swer and qrsg are more pointedly
referred to in the gaeatar than in the wergya.

There are several Upanisadic expressions found in the fourth
Pr:cmkarar.xa (Srsgaeng weaq, IV. 92 ; frgda i ATALAT, 91 5 (AgT
A a:ia 86; argr{&qu 85 ; wmfywEr 81; swg TgRYS 78 ;5 sy
A7 FAAT, 72 ... § 7 9390+ & 999, 28. etc. ). Karikis from the 2nd
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and the 3rd Prakarana are repeated in the fourth Prakarana where
the aim of Gaudapada is obviously to show how the Buddhistic
ideas fall short of the Vedantic gwa @sr. There is thus no reason
to doubt that the fourth Prakarana is also inter-related with the
first three Prakaranas and all the four Prakaranas constitute a'
single and complete treatise propounding the Upanisadic philosophy.

VII The Sources of Gaudapada-Karika

Gaudapada, according to the present state of our knowledge
must have lived about the 6th century, and could be presumed to
have been acquainted with the important philosophical works that
were current in his own times. It is possible to point out to
similarities of thought and expression in Gaudapada-Karika and
other works that undoubtedly had been written earlier. It would
not perhaps be a correct statement to make that Gaudapada was
indebted to, or drew his inspiration from, such works, but it can
be said that he was influenced by such works and that he made
occasional use of them in writing his Karikas, The expression
“ sources ' is thus used by us in a broader sense.

We give below a list of similarities of thought and expression
in the Karikas and other works, both Vedintic and Buddbistic
( a large portion of the First Prakarana is obviously based on the
Mandikyopanisad and so similarities between the two are not
specially pointed out below ).

I Aitareya Brahmana

Kirika
L 25 gwiia qoF Ja: AvaisTHANTIRAT qUIT etc.
II Brhudaranyakopanisad
Karika
1. 26 smyaisasadisanai etc. smranisa: (IV. 4.13)
1. 3 swms wardiat s & ag wan...(IV. 3.7)
ATTITEH | qaX A A QI
¥ U QY TARHEI|IF T@r
FRET o0 o0 (IV. 3. 14-18 )
II. 5 wgsaRasy AT 91 QAT gEI § OF T4

(IV.3.9)
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36 FTAZIFEAEE

12 gHEAHFE 98 AF
afaigaw |

I3 SHaFAARARTAARE
TERAR | A e

15 gEEtREhEE g

24 TR ArgAiET

26 § QY ¥Ta A TR

35 Az ANT F@

qreaq g
(1L 5.1)
agfyar or agzag (1L 5)

AEHIZHT: ...

=% g% agaarar | (1L 4.6 )

Fg aranta fE=a | V. 4.19)

ur 3 gga fewfegt (1L
1.20 ) § garpar... (IV. 5.11)
ge51 AT OTET 2a
(IL 5.19)
aria wedat afw afx (11 3.6)
® uy afg ade (11 9.265
IV. 2.4, 22 )

swd 3 staE wrarsiy (V. 2.4)

III Chandogya

Karika
20 g0 sra mmrem
2r qtqr zra crrqraqt
22 Wisgfam « argg

-7 AIETART GITETET
13 SFFAANATE etc.

15 gPehstega: etc.

23 JAXISTAAT TG
34 fagdiass waE etc.
IV
Karika
3 STy 91 ..
S eeo ® WHAET 7 (FTH

6 ... TAIPEIET: TR
19 ST T AT

FIRIFTEEREH |
23 SR ATN Freaw

qrdy w9 snansaq (I 11. 4-5)
TqgF: wrmm (IV. 4-8)
aﬁtﬁrq«a feraw (1. 3:6)
arsreraer frEw: (VI 1.4)
TAIIEAHE (VL. 87)
quT QA FAAUET

(VL 13.4-6)
wr Riedigay st (V1. 2.1)
gyagey: whifr ( VL 8.1 )

T & qeqaer A (V. 22)
GIGAGHLATAT  FIAT A
foead

rawrd a g .. (V. 7, 10)
wRaie  SERE e
|araq: | (XV.7)
sgnoraERsRa (X, 33 )

a1 gsgg: ¥ oy ®: ( XVIL 3)
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25 gfra gy Fd: FORT
=Er frva |

28 gqua gisay fyag @A
gix Fivras !

20 gHTATG T AED

20 QU R TOFATIATAIA
= afga: |

21 FA7Efd w afzg:

22 gHI E® = A

23 uF T TAAET

o~ N

24 FIF A TS

29 § WIF VT <o |
... AETE: TEAR A
35 AT

13 SAEAACETAT
16 suspmItEAar fageaar-
e |

21 q waags "l

21 GHATTATAIAT 7 B
Pagwrdsafa |

34 THusiaes |/EY
ifAweaty ataa: !

38 ememEEd agr JA

LY

39 swRaIIFAr

41 wa®y fawzwmggIg-
g |

42 IqA g ETRiT
HrAwiTET: |

o~

& ~ ~
3 Fegryla (AR ST Ao

wa' | .. (XVIL 23-24)
ghgu gt ZENSEA
fasta | ( XVIIIL 61)

TR g Frawed... (XL 17)
warfa arfea wasar (X 25)
( Adhyayas XVI, XVII )

gifa Zamar sarg (I1X, 25)
axfirergagar ... (IV. 313

1V, 23-24)
o f& EasAT WiFAT T T9IT
T (IX. 24)

guzergaar ... (X1l 22)
gef waveE ... (1V. 6)
. gwany gagn (1V. 8)
FRISAA STEATSIIZY oo
(XL 32)
ey wageaeR | (X034)
t asgg: & @3 & (XVIL 3)

frawmwame o (11 56 )
Hacmwamrar: ete, (IV. 10)
qrgza: Rt .. (V1L 19)
oY weEfa  gen a9
e gear: ete. (XIV. 18,
XVIL 2)
saem 7 e o (ILo27)
faohy  sgmmrEs  Swtaedt
At (XVIL 59)
T TAFICHE TEAT IR
ggtaar | (VL 25)
smaaed wa: gar.. (V1. a5)
& franeg-gaaeiaant (V1.23)
ararasreg e (11 14)
¥ frsad Fiwmer DEnsHFvo-

Jagr | (VL 23)
AVIIRA g BIFAT ICEACW T
gad e oo (VL 35-36 )
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44 BY SAVTER BN
RY:AA: | FEYT (FAT-
drgregRary 7 Tr@aq !

46 a1 7 Fiaa ...
AfngaAararg s
ag awqr ll

47 TG QI AATOUHEST
g@gdaAd etc.

10 FURICHSTrasTATA
43 RAATASTTAT AIBIFHATE

80 Mmymmgyas s
% agr fufa

81 wiwmfvEweeH TWIA
Al Ty |

85 wrex gawat et

86 fammrt A=t S
A ete,

88 wd Ja = AT

89 wdgar & wax wyale
REIYT: |

94 NgEAT: THTIEL |

Karika
25 GEHTANZIT G T~
feay |

VI Katha

Karika
26 woIRY ZIqT A AWAST
QT Wa: 1
28 wurg gisat Yo ave
gy dfegam)
24 3% amfa SR
38 ot 7 asx Avman

FEINIFFIRIGIFAT  qal-
™~ . N e . o~
q9d: | gAEAFEIAIE AM-
g¥g gawaa: | etc, (V1. 24-28)
9T 19T Fraraedr 7gw |IGAT
wgar | (VI 19)

Firagul sFaUTRIAT FATA -
I} g: @ Al AgTAaror Sa-
garstaassty etc, (V. 24~26;
also VI. 27-28; IL. 71-72)
& 4 T1fy wtend .. (VIIL 6)
|IPF | Az .. (1X.30)
T f& semosataa...(V1. 40)
gfafaafremrs  ggr et
fasagr 1 ete, (1L 53 also IL,
61, 65, 68)
7 agraax &al .. (XV. 6)

g wrarsiaRs garg (111 17-18)
drnes awT gt (VL 3)

( XIIL. 7-17)
@t mbmwiad (XY, 19)

wrvagNagataw: (IL7)

wey an: et Tl
garwar ' (12)

HER: WAEAAHITET aF: |
(L 3.11)
AGEAIT: GRWISUAT  HIT
st gay e | (L ra2)
Ag qrAre f=a (L1 11)
g1 g (11 3. 10 ).
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VI Kausitakl

Karika
I. 6 w3 staafx qQror:
L 15 sgwiewees:

ST | TI0 TF ST
quTIHAr (G TawT etc.

VIII Kena

Karika

Ol 1 gggaitear 9&r |
FEMOT A, AATHT B0
wa: |l

(IIL 3)
a3 FF & [y A% gfxgmar-
qH (1.8)

IX Lankavatara

Karika
I. 7 sacammrgwdfa etc.

II. 32 7 AQSr = S

L. 46 g1 7 Figa 9. A@F-
aRAWIE  faww T
aagr i
IV. 83-84 =tfa meaata Aarweawdita
etc, FrErEAad qaAr elc.

IV. §7~88 gazg Riaa#d 7 etc.

IV. 96 stammRaIETA...
gar 9 FHY FEAHEF
&7 Fhaaw |

mdveAr: gaar e, (13)
AMREHIGH 339 AT A

IEETRor (11)
HqIGIH FRIY & (16)
@yATRATITET (66)

(also-144, 291, 561,582, 875)
AT FAWIEY WA T T
gt (79 )

ag quft gard 9FgT 939
g | (94)

IO FASEY Ii Siep: wa-

aa etc. (IIL 20, 21) also
( pages 96, 171, 188 )

SHFEF [A...

FBE F1l oo

Fpracaw .. p. 157 )

( pages 157-158 )

X Mantismrti

Karika
I. 25 gssia qux Sa: etc.

Sgor  gUid FAEEEE o
gder ! (IL 74, 76-78)
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X1 Mundaka

Karika
I. 6@y wwaln WWsAIR- 771 GFIEIT TEAF -
g5T: 9AF | AATAWEEIC AEFT  qATTR
(IL 1.1)
IL 27 ...qEroEwemey Trga gzaaca: (1L 2.8)
IIL 13 sgrmRAaeaas FaAAE qI (IL 2.11)
XII Prasna
Karika
L 26 wgaisAeatisqrAISAIC TAE WAFIR 9T qE T HET
qOELSETT: | IFIFI.... (V.2)
I 27 qaEAdEY Tdg SAFIA (V.2)
1L 24 %% arfa SEAEIE - garqfasacir ww... (1L 1. 7)
XIII Svetasvatara
Karika
I 8 smzwwgfd @Al "eaew T @aEr (Agiadessr
FrFHeasl | Al i gey iy fava |
(L.2)
' XIV  Taittiriya
Karika
I 22 331 zfx Sgfaa qroir a1 a1y ete, (1L 7.9)
1L 1. taredy f& & Siam ete. Adhyaya II.
1L 23 gadtswEaar aiy gsgam wagT ggay wreig (11 7.1)
|a1 g | etc,
IV. 43 s=raeargat agt .. ... TETATAL F&A | AT AT WG
wahy | (IL 7. 13)
XV Yogavasistha
Karika
L 18 goymmgw sy s 84 = af¥darga aY JR 84 4
e ! Xaw | ( IIL 84.25)
IRAMET 4137 TW 3F 7
e | (1L 84.27)
IL 3 Fawg 8 F wiv @@ g Figna g ete. (111 19,
qEag |
IL 32 ... 7 a5 @ ¥ |ams: | AT T IZISRA T WArsRA
HEIaT |
L 31 st gadtery 36 Sa- RECELC (- N

T 1
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We see from the above, that of the Vedic works proper, Gauda-
pida makes most use of the Mandakya, Brhadaranyaka and
Chandogya Upanisads, and in a lesser measure of I$a, Katha,
Mundaka, Prasna and the Svetagvatara, Of the Smrtifworks, Bhagavad-
giti has influenced Gaudapada most, giving him the idea of
Asparsayoga, Maya and so forth. Tt would be possible to point out
scores of similarities in the Yogavasistha, but as that work ( at any
rate a very large portion of it ) 1s generally taken to be later than
Gaudapida, we have not taken much note of it. The same can be
said to be the case with Paramarthasira of Sesa. Of the non-Vedic
works, the Lankivatira and the Mulamadhyamakarikas have
undoubtedly influenced Gaudapida a good deal. He seems to have
thoroughly mastered the Mahayina Buddhist philosophy, but
mainly for the purpose of showing where his doctrine of non-
origination differed from that of the Buddhists,

In short, Gaudapada, after having studied the current philoso-
phical thoughts of his time, was willing to borrow from earlier
works whatever would strengthen his- Ajativada against rival
doctrines, whether Vedic or non-Vedic,

VIII Gaudapada’s Contribution to Indian
Philosophical Thought

Gaudapada can claim to be the first systematic exponent of the
Advaita doctrine, and especially of Ajativada. Sankaracarya describes
him as one who knew well the traditional Vedanta doctrines.
Gaudapada’s teachings provided the firm foundation on which
Sankaracirya and his successors in the Advaita field, built their
edifice of detailed, analytical exposition of the Advaita theory.
The late Mahamahopadhyaya Vasudeva Shastri Abhyankar ( in the
introduction to his edition of Siddhantabindu ) makes the follow-
ing observations in this connection, which clearly bring out the
significance and importance of the contribution of "both Gaudapada
and Sankaracarya.

FIREETE 95 NETETMANRG FeTEUTR: AtaT |
gz MeTET: NG aSTEUTNE: qfauas |
g My shnid avegaad: aifemy |
gz MeT= ¥ QY assguaE: MgFaaan girgifas |
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a4t a7 mgcrrmw gesufa e auagtraru qingad |

g m@nqraw fafsgd aeogu=Iy: TRDANEE |

73 mgmqrm |ERIATIE avggtwwrammﬂma aiRgFaT

Ig mgmajam{anmamfa EREE L H!E?Uﬂﬂﬂaiiﬁlvﬁﬂ‘! l

7z MengEEEEiEd a-@ryuamrawa'nmaq t

qHaa zesz srrawra{a‘}u nafr—MSqETAT T RISTgAT: R
agwi TEARMETENT: qARE WAEE A FAG qRAFAAG: Y
wafavds  ghguvRmgaTtaTEAn eI AgAaRaFAl  SqICATTATE:
FIIIATG: TEAIITAGA |

[ ¢ Whatever Gaudapada intended to say in his Karikas,

Sankaricarya has hinted in his Bhasya.

Whatever Gaudapada merely hinted, Sanikaracirya propounded.

Whatever Gaudapida propounded, Sankaricirya proved by
reasoning.

Whatever G. proved, S. established firmly.

Whatever G. hinted as worthless, S. treated with contempt.

Whatever G. treated with contempt, S. condemned outright.

Whatever G, condemned outright, S. brushed aside unceremo-
niously.

Whatever G. brushed aside, S. threw overboard mercilessly.

Whatever G. threw overboard, S. destroyed, lock, stock and
barrel,

In short, Samkaricirya, the spiritual successor of Gaudapada,
not only propounded the Mayavada adumbrated by his ‘paramagury’
Gaudapada, but expounded, promulgated, framed and established
the same by his acute intellectual powers, unparalleled expository
skill, and relentless logical reasoning . ]

Gaudapada’s philosophical doctrine of Ajativada which he calls
the ¢ Uttama Satya’ is based upon the following basic ideas which
he is never tired of emphasising in the Karikas.

(1) uzwwagnRt 7 gatggreafa | ( Nothing can ever change
its nature; for, if it changed its natural characteristic even in the
slightest manner, if would cease to be the original entity ),
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While writing his bhasya upon Isvarakrspa’s Sankhyakarikas,
Gaudapada must have been struck by the discrepancy between the
Sankhya tenets wgasheRs: and wgg@n gHEEEAT: g9, How
can the gfy which has no frsfy by nature, give rise to frers ? In
the course of his bhiagya on the Sankhyakarikas, he quotes gow
gty ga+a ( from the Bhagavadgita ) twice, which points a way out
of the difficulty, by declaring that the fzfx concerns only the gurs.
This would naturally lead to the acceptance of the theory of an
unreal or illusory production,

(2) aF @mdarmx —All is gz and unoriginated. From the
Upanisadic passages, Gandapada concluded that every thing that
exists is Brahman and as Brahman could not ever change its nature,
it must be regarded as being w17 &ed Tyareg.

(3) sidEroTwrT cannot be proved to exist.

All complex and gross can be reduced to its simplest and
subtlest form. The big Nyagrodha tree can be seen to have its rise
from the subtle seed. So, this vast universe can be taken to have
for its cause only one entity in the ultimate analysis. Even the
Naiyayikas admit that only number 1 really exists, other numbers
2,3 etc, are produced by siagry with respect to number I.
This being so, the ultimate cause can be described in the Upanisadic
language as wEwarigaiam. How did the Universe come to be
produced from this g% and sifgefta cause which is variously described
as Brahman, Atman etc.? The creation can notbe described as
real, because the relation of cause and effect can not be proved,.
Thus— #rdsreorng implies that (1) gww and 1§ are different,
(2) that reor must have existed before wrf, that is, @rf must have
been sraa before it is produced. Both these suppositions are wrong.
If &r§ and ror are different, anything can be produced out of
anything ( @z can be produced from gfwwr ); if ®ra is stag before,
it would always remain sr@g. A ¥ must have its nature similar
to that of the sreor.

Therefore (1) A g& can not produce an &g

(2) An srgg can not produce 2 §4,

(3) =g can not produce another gg, for there would
be fafsar in its nature during the process.

(4) A non-existent thing can obviously not be pro-
duced from a non-existent thing.
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(4) w@EREAF can not be proved by resmtmg to the maxim
of “the seed and the sprout’ wherein there is mutunal inter-
dependence Jeading to the establishment of the fact that the series is
sqifE or begmmnoless For, hete also_we ought to be able to
know what comes first, the seed or the sprout, and in the absence of
this knowledge, no relation of cause and effect could be postulated,

¢5) Thus there can be no origination.

There being no relation of cause and effect, and no change or
transformation of one’s nature being ‘admissible, we have o fall
back upon the only possible idea that there is only one “entity in
this world, which ‘must be unbornm, immutable and all-pervading.
All duality can be only an appearance due to Maya which “again
can have no existence.in reality.

(6) Whatever is in-accordance with correct reasoning must
alone be accepted.

The Sruti texts are. entitled to respect, but not at the expense
of reasoning. Once the idea of non-origination is accepted, thére
is no difficulty. about the interpretation of conflicting passages in
the Upanisads. Advaita is the highest reality; Dvaita can be just
a part of and based on. Advaita, for Advaita encompasses all and
so can have no antagonism for the Dvaita ideas which are mani-
festly *imagined’ and are useful for a time till the realisation .of
the Highest Reality as unoriginated.

Gaudapada can legitimately claim to have placed the Advaita
doctrine on a firm foundation by boldly proclaiming that the Sruti
passages are 10 be accepted only if they do not go against the con-
clusions supported by reasoning. Sankara also takes the same
stand when he declares that even hundreds of Sruti texts could
not prove that fire is not hot, or that simply because your ancestor
was a fool, that does not mean that you should also act as a fool?°.
Gaudapada, being more_ 1nterested in the estabhshment ‘of the
doctrine of non-origination does not go into detaxls as to how the
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origination is illusion or appearance. It was left for Sankaricirya
té) make this more_explicit, Sanikara, on his part, gives more
thought to the establishment of the Av_idyi or Maya doctrine. In
fact, it may be said that Ajativada and Mayavada are bﬁ; two siid%:s
of-the same shield Advaita. -Sankara declared Avidya to be gzaiz-
@eror and hence wfad=iar and -Sankara’s successors' used all their
ingenuity to explain the real nature of - Avidys, by resorting to-one-
or other of the theories of Avaccheda, Pratibirhba; Abhasa etc.

Gaudapada was the first to make the ‘fullest use of the
doctrine of the three states, waking, dream and deep sleep, described
in the Brhadaranyaka and the Chandogya, for the purpose of esta-
blishing Advaita. There is surely no valid reason why the expe-
riences in the waking state alone should be given greater attention
than those in the other states, or why they should be taken as the
standard by which are to be judged the other two, In the waking
state, the soul perceives the gross with the help of the mind and the
sense-organs ; in the dream, the sense-organs do not function and
the soul perceives only the inside subtle, with the mind; in the deep-
sleep state, both the mind and the sense-organs are inactive and the
soul perceives nothing. Thus the soul can be said to be really free
from any encumbrances only in the Susupti state, while in the other
two states, he is dependent upon other means. The experiences in
the waking state are contradicted in the dream-state and vice versa,
which shows that there can not be any vital diflerence between the
two states ; the same is the case with the experience in the deep
sleep, the perception there in the form of I did not perceive any
thing’ being due to the cessation of the effort by the mind and the
sense-organs and the absence of any objects of perception. Now
that alone can be the highest truth which is the same everywhere,
irrespective of different environments. In order to realise this we
must take into account the totality of our experience. This leads
Gaudapida to declare that the highest reality can only be the
¢ Fourth’ or Turya, beyond the three states, unoriginated, same and
uncontaminated. The nature of this Turya, as the Saksin or
Witness of all experiences in the three states, was further dilated
upon by Sankaracarya and his successors.



i Gandapada-Rarika

Gaudapada had studied the Buddhist philosophical works and
he agrees with the Vijfianavadins that external objects are illusory
and the Vijfiana alone matters for producing our experiences, but
there he parts company with them. According to the Bauddhas
(the Sanyavadins included ) everything is momentary, while
Gaudapada declares that the highest is eternal and unoriginated.
The Sanyavadins by declaring that the highest is Sanya, lend them-
selves open to the charge of contradicting themselves and are unable
to explain how the illusory nature or Sunyatva of objects can be
understood without any relation to some unchanging, immutable’
Adhisthana or other,
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Gaudapada-Karika
FIRST CHAPTER

(1) Oneand the same All-pervading is traditionally known
[ lit. remembered ] [ as being ] three-fold— ( 1 ) Viéva, cogniser of
outside, ( 2 ) Taijasa again, cogniser of inside, [ and ] ( 3 ) Prajfa,
likewise, cognition massed.
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(2) [One and the same All-pervading ] is well set up three-
fold in the body—Viéva in the front of the right eye, Taijasa again,
inside in the mind, and Prajfia in the Akada [ void, sky] in the
heart.

(3) For(hi), always, Viéva[ is ] the enjoyer of the gross,
Taijasa [ is ] the enjoyer of the rarified, Prajfia likewise [ is ] the
enjoyer of bliss—know the enjoyment [ thus to be ] three~fold.

(4) The gross gratifies Viéva; the rarified again, Taijasa; and
bliss likewise, Prajfia— know gratification [ thus to be ] three-fold.

(5) What enjoyable [ is proclaimed | in the three abodes,
and what enjoyer is proclaimed [ in the three abodes ]— he again,
who knows this dual, [ although ] enjoying, is not contaminated,
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6) [ There must be some ] origin of all entities that exist—
this [ is ] the well-considered conclusion. Priana creates all, Purusa
[ createsg the rays of the mind [ thatis, the individual souls },
separate | from one another ].

Other creation-theorists, on the other hand (4 ), consider
creation E to be ] the manifestation [ of Purusa J; creation is imagined
by others as having the same nature as dream and illusion ( maya ).

(8) Creation [ isdue to ] just the will of the Lord — so
[ think others who are ] quite convinced about [ there beinga ]
creation; the Time-theorists consider the creation of beings as
from Time.

(9) Creation [ is ] for the sake of enjoyment [ of the Lord ]
— so [ say ] others; for the sake of sport—so [ say |still others.
This again [is ] the [ very ] nature of God [ the shining one ]—
[ so say others, arguing } ¢ What [ possible ] desire [ can there be in
the case ] of [ the Lord ] whose cravings are [ already ] fulfilled 3’
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(10) The All-pervading is traditionally known as Turya
[ the Fourth J— capable of controlling the cessation of all miseries,
powerful, immutable, non-dual among all entities, refulgent.

(11) Those two { well-known ] Viéva and Taijasa are taken
[ lit. desired ] to be conditioned by cause and effect ; Prajfia, on the
other hand, | is ] conditioned by cause [ alone 15 those two [ the
cause’and effect ] have no locus standi in [ the case of ] Turya.

(12) Neither the Self, nor others again, for the matter of
“that ; neither truth, nor again the untruth—nothing whatever does
Prgjﬁa comprehend. That Turya however [ is ] always all-seeing.
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(13) The non=perception of duality [is ] common to both
Prajia and Turya. Prajfia [ is ] stuck up with the causal sleep,
while it does not exist in Turya.

(14) The first two [ that is, Visva and Taijasa are ] stuck up
with dream and sleep, Prajia, on the other hand, with dreamless
sleep. The convinced ones [ about Advaita ] do see in Turya neither
sleep, nor again dream for the matter of that.

(15 ) Dream [ is ] for one comprehending reality otherwise ;
sleep for one who does not know reality. When the wrong
apprehension in those two becomes extinct, one attains to the
Fourth stage.

(16) When the individual Soul, asleep, owing to the
beginning-less Maya is awakened, he then realises the unborn,
sleepless, dreamless non-duality.
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(17) 1If the projected creation (‘prapaiica) were [really]
existing, it would continue to be, no doubt. [ But ] this duality is
just Maya [ illusion, appearance ]; [ there is only ] non-duality
in reality,

(18) If [some] illusion is imagined by some one, it is
liable to [or could ] be turned away. This statement [ involving
Vikalpa, is } on account of | its usefulness for ] instruction; when
[ the Highest is ] known, duality does not exist.
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(19) When there is the desire to state that Visva has A-ness,
the common quality [ viz. ] being the first [would be] prominent; and
for the equating of [ Viéva | with the[ syllabic ] portion [ A in Aum ],
the common quality of pervading, itself | would be prominent ].

(20) Asregards the knowledge of Taijasa being possessed
of U-ness [ the common quality ] superiority [ or posteriority ] is
distinctly seen; for the equating of [ Taijasa with ] the [ syllabic ]
portion [ U in Aum ] [ the-common quality | the nature of being
both, could be of the same type [ that is, is distinctly seen L

(21) As regards Prijia possessing the state of M, the
common quality, the measure [by which the remaining two are
measured is ] prominent; for the equating of [ Prajiia with ] the
[ syllabic ] portion [ M in Aum ] on the other hand, the common
quality, merging, itself [ is prominent ].

(22) When one [ or, he who has become ], firm [ in his
realisation of the truth ] knows the equal common quality in the three
abodes, he, the great sage, [ is ] worthy of worship, and adorable by
all beings.
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(23) The syllable A leads on to Visva and the syllable U as’
well, to Taijasa, and the syllable M again to Prijia. There is no
course towards what has no [ syllabic ] portions.

(24) One should know the letter [ or, sound ] Om, quarter
by quarter; the quarters [ are | the [ syllabic ] portions,: no doubt.
Having known the Omkara, quarter by quarter, one should meditate
upon nothing [ else ] whatever.

(25) One should fix the mind upon Pranava [ the syllable
Om J; Prapava [ is ] Brahman void of fear; for him ever fized upon
Pranava, there is no fear anywhere,
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(26 ) Pranava indeed [ is | the lower Brahman, Pranava like-
wise (e ) [ is ] the Higher [ Atman ]. Beginningless, undifferen-
tiated, [ or, without inside ], without outside, unique [ and ]
immutable [ is ] Pranava.

(27 ) Pranava indeed [ is ] the beginning, middle and like-
wise the end itself of everything. Having indeed known Pranava
thus, one attains to it [ Brahman ] immediately [or, attains to Pranava
afterwards ].

(28 ) One should indeed know Pranava as the Lord well set
up in the heart of all. Having thought of the all-pervading Omkara,
the wise one does not grieve.

(29) He, by whom has been known the Omkira, portion-
less, possessed likewise of infinite portions, the [ cause of ] cessation
of duality, [ and ] auspicious, [ is ] the sage, not any other.

Here ends the First Chapter in the GaudapZda-karikg
2
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SECOND CHAPTER

(1) The wise speak of the unreality of all entities in dream,
verily, on account of the entities having [ their ] location within,
owing to [ their ] being enclosed.

(2) And on account of the time being not long, [ a person ]
does not see [ things in a dream ], having | actually | gene over to
[ different ] regions, and further, [ when | awakened, every one is
not in that region [ which he had travelled over to in the dream J.

(3) The negation of chariots and others [ seen in dream ] is

shown in the Sruti along with [ the soul’s ] entering and going out
of ( nyaya ) [ the different states ]; they speak of the unreality as
indeed proved by that [ statement ], as being evident in dream.

(4) Therefore, again, [ the unreality of entities ] in the
waking state is traditionally known, from the location within of the
entities. Asit [ that is, the location within of entities ] there
[ in the waking state ], so in dream. [ But waking state and dream
are not the same; dream ] differs [ from the waking state owing to
its being characterised ] by the state of being enclosed.
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(5 ) The wise speak of the dream and waking states as one,
verily, on account of the common nature of entities [ in the two
states ] on the strength of well-established reasoning.

(6) What is not at the beginning and at the end, [is ]so
also in the present; existing [ things ] [ though ] similar to illusions
are noted as though real.

(7) Being possessed of a purpose in _ the case of ] the enti-
ties [ in the waking state ] is contradicted in the dream; therefore
they indeed are traditionally known as unreal and nothing else (eva)
on account of [ their ] having a beginning and an end.

(8) [Itisall } wonderful! verily, the nature of the local agent
[ in dream, is Jas [ in the case J of the dwellers in heaven. As indeed
a well-trained person here, [ so ] this [ person dreaming ] sees those
[ various objects or regions ], having gone [ there 1.




R Meqrdasmiian |

WATAETY AT FTT A4 |
TRATIET 8T =¥ JasadaA I ] 1
(&) T — @HTS Wl g Haw qederd g a6y,
af: YQEe aq; @A 9 T )
FIATIAEAN FATAT BT qq |
TRATTAG agF JaoawEaw i o 0
( 30 ) eFai~—— SR @ff § Waw sFAERId g
saq, A IAEE 99 @A 0 IH
SHARN Fao Wl AEIAR |
% TAFISIT WEFR T aut frmem 1 2
(3%) sFad— A WA, S A o daa-,
%: Ca T g, & 3 aal @aera |
FATARAATCHAFAARET T FATA! |
| UF 3T YT JEweaiega 0 2R
(qR) oFadi—— 3T A AR SIRHIAA,  SMeRAl
Foqald, §: @ M, 99 IR IgrEatiaa: |

(9) Even in the dream-state, again, what is imagined by the
mind within [ is ] verily ( ## ) non-existing; what is apprehended
by the mind outside [ is ] existing — [ so people differentiate, but
in reality ] the unreality of these two [ is actually ] seen [ or, experi-
enced 1.

(10) Even in the waking state, again, what is imagined by the
mind within [ is ] verily ( ## ) non-existing; what is apprehended by
the mind outside [ is ] existing—the unreality of these two [ ought
to be held to be likewise ] reasonable.

(11) If there [ is thus ] unreality of entities in even both the
states, who [ then] cognises these entities ? Who, again ( vai ),
their imaginer ? )

(12) The shining Atman imagines himself by himself, through
his Maya; [ it is ] he alone [ that ] cognises the entities—this [ is ]
the conclusion of the Vedanta [ Upanisads ].
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(13) [ The Atman ], outward-minded, diversifies other enti-
ties, — [ those ] differently set up, as also [ those ] fixed up within
the mind; thus does the Lord imagine.

(14) Those thought-timers [ lasting as long as the thought
lasts ] within likewise, and the duality-timers [ amenable to the
grihya-grahaka fermula ] outside—all those [ are ] mere products
of imagination [ lit. imagined J; the differentiation [ berween the

two is ] not due to any other reason.

(15) Those again [ that are ] just unmanifest within, and
those [ thatare ] just manifest without—all those [are ] mere
products of imagination [ lit. imagined J; the differentiation again
[ lies ] in [ being associated with ] different organs of sense.

(16) [The Lord ] first imagines the Jiva [ the individual
soul ], then, verily, the entities of various sorts, external [ objective ]
and internal [ subjective ]; as one cogmises so one remembers.
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(17) As the rope, [ with its nature ] not definitely ascertained
in the dark, is imagined to be [ possessed of the nature of ] entities
like the serpent, [ water- ] line ec; so likewise [is ] Atman imagined
[ to be all sorts of things 1.

(18) When the rope is definitely ascertained [ as the rope ],
the imagined attribute turns away, and the non-duality [ emerges ]
in the form (it ) © [ This is ] the rope itself *  So likewise, [ takes
place ] the ascertaiment of Atman.

(19) [ Atman ] is imagined to be Prana [ life 1 etc. and these
innumerable entities. This [ is ] the Maya of that shining one
[ Atman ] by which [ he ] himself has been deluded.

- (20) As Prana, the Prana~knowers [ imagine Atman Jsand as
Bhitas [ elements ], Knowers of them [ the Bhatas J; as Gunas, the
Guna-knowers; and as Tattvas, the Knowers of them [ the Tattva 1:
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(21) asPadas, the Pada-knowers; as Objects, the Knowers or
them [ objects 1; as the Lokas, the Loka-knowers; and as Gods, the
Knowers of them | gods J;

(22) as Vedas, the Veda-knowers; and as Sacrifices, the
Knowers of them [ sacrifices ;. as the Enjoyer, the Enjoyer-knowers;
and as the Object of enjoyment, the Knowers of it [ the Bhojya s

(23) as the Subtle, the Subtle-knowers; and as Gross, the
Knowers of it [ Sthala ]; as the Marta [ possessed of form ], the
Marta-knowers; and as the Form-less, the Knowers of it [ Amarta J;

(24 ) asKala [ time ], the Kala-knowers; and as the Quarters,
the Knowers of them [ Disah ]; as Vadas [ discussions, theories ], the
Vada-knowers; as Worlds, the Knowers of them [ Bhuvanas J;
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(25) as Mind, the Mind-knowers; and as Intellect, the
Knowers of it [ Buddhi ]; as Thought, the Thought-knowers; and
Merit and Demerit, the Knowers of them [ Dharma and Adharma IR

(26) Some speak [ of Atupfin ] as constituted of twenty-five;
and as constituted of twenty-six, others; [ some ] as constituted of
thirty-one; and as unending, others.

(27) The Loka-knowers speak of [ Atman] as People
[ Lokas J; as Aéramas, the Knowers of them [ Aéramas, modes of life J;
the Laingas [ grammarians, or knowers of sex ], as Male, Female
and Neuter; and others, as higher and lower ;

(28) as Creation, the Knowers of creation; and as Dissolution,
the Knowers of dissolution [ Laya ]; as Subsistence [ Sthiti 1, the
Knowers of subsistence, and all these [ are imagined ] again, always
here [ in respect of Atman ].
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(29 ) What entity [ one ] would present to one, he again
sees that entity. And that [ entity ], having assumed his form, pro-
tects himj strong attachment to that [ entity ] encompasses him.

(30) This [ Atman ] is noticed as indeed separate, owing to
these entities [ though really ] non-separate. One who knows thus as
the real state of things, may imagine [ Atman to be any thing ] with-
out hesitation.

(31) Asare seen dream and Maya [ illusion ], as [ is seen ]
the Gandharva-city [ castle in the air ], so is seen this universe by
the well-versed in the Vedantas.

(32) Neither destruction, nor again origination; neither one
bound down [ to this sarhsira ], nor again aspirant [ or, one
working | for salvation; neither one desirous of salvation, nor again
one emancipated —thus [ is ] this highest truth,

3
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(33) This [ Atman ] further ( ¢z ) is imagined to be non-
existing entities themselves by the non-dual; the entities also [ are
imagined ] bv the non-dual itself; therefore non-duality [ is ]
auspicious. ,

(34) This [ universe is ] manifold neither owing to the
nature of Atman, nor somehow owing to its own [ nature ] even;
nothing whatever [ is ] separate or non-separate—this the knowers
of reality know,

(35) By the sages void of attachment, fear and anger, who
have completely mastered [ lit. gone to the other shore of ] the
Vedas, is seen this cessation of Prapafica, free from imagined
attributes [ and ] non-dual.

( 36 ) Therefore, having known this [Atman] thus, one should
fix [ one’s ] memory on non-duality; having secured [ or, realised ]

non~duality, one should carry on the worldly activities like an
insensate one.
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( 37) Disassociated with praise, disassociated with salutation
and quite disassociated with the utterance of Svadha [ that is, per-
formance of Sraddha rites in honour of Pitrs ], and having no fixed
residence whatever, one should become an ascetic acting according
to [ his ] will [ or, chance ].

( 38 ) Having realised the truth relating to within the body,
having realised as well the truth from outside [ that is, relating to
objects outside ], having become the Reality, delighting in it, one
should not be slipping away from the reality.

Here ends the Second Chapter in the Gaudapada-karnka

THIRD CHAPTER
(1) Dharma [ Jiva] associated with devotion arises when
Brahman is [ regarded as having been I born. Priot 1o birth. all
[ is ] unborn; thereforc he [ Dharma, Jiva is ] traditionally kuown as
pitiable.
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(2) I shall therefore speak of the non-pitiableness [which is]
without birth, maintaining sameness throughout, so that anything
[ supposed as ] being born all around is not [ really ] born.

(3) Amman like the Akaéa rises up indeed in [ the form of ]
Jivas [ individual souls ] like Ghatakasas [ spaces enclosed Ly earthen
jars ], and in [ the form of Taggregates [ bodies etc. ] like earthen
jaretec. This [is ] the illustration in [ the matter of ] birth [ or,
origindtion ].

(4) As the earthen jar etc. being dissolved, Ghatakasa etc.

are dissolved in the Akasa, so [ are dissolved 1 the individual souls
here in Atman.

(5) As when one Ghatakasa is connected with dust, smoke
etc , not all [ Ghatakadas ] are associated [ with them 7§, so [ are ]
the individual souls with happiness etc,
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( 6) In the various cases [ lit. there and there ] indeed, form,
function and name [ do ] differ, [ but ] there is no splitting up of
the Akasda; so the upshot in [ respect of ] the individual souls.

(7) As the Ghatakasa [is] no transformation or portion of the
Akasa, similarly [is] the individual soul always no transformation or
portion of Atman.

(8) Asthesky becomes to [ that is, in the opinion of ]
the children, soiled owing to impurities, similarly Atman also
becomes to | that is, in the opinion of ] the non-wise, soiled owing
to impurities.

(9) In death and verily in birth, in going and coming as weil,
in remaining in position, in all bodies, | Atman is | not dissimilar
to the Akaga.
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(10) All aggregates are set forth by the Maya of Atman, like
dream. In [ respect of ] [ their ] superiority or equality every-
where, there does not exist any proper ground [ which would enable
us to prove that the sarhghatas are real J.

(11) The sheaths, essence cic. that are indeed expounded in
the Taittiriyaka [ upanisad ] -- of them, the supreme Jiva is clearly
shown up as Atman, like Akasa.

(12 ) Inthe Madhu-jfiana [ that is, Madhuvidya chapter in
the Brhadaranyakopanisad ], in the various [ or, in each of the ] pairs
[ described as Adhidaiva and Adhyatma 7 is shown up the Highest
Brahman, as Akasa is shown up in the carth and in the belly itself,

(13) That the identity of Jiva and Atman without any
difference, is praised and variety [ or, multiplicity ] is censured—that
is indeed rational only thus [ by assuming that Jiva is the creation
of Maya ].
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(14 ) What separateness of Jiva and Atman prior to creation,
has been declared, that { is ] figurative, referring [ as it does ] to the
state to come; [ to regard it as having | the nature of the primary
[ sense ] indeed does not fit in.

(15 ) The creation which has been authoritatively mentioned
otherwise by [ illustrations of ] earth, iron, sparks etc, that[is Ja
device for the grasping [ of the true position ]; no difference what-
soever [ between Jiva and Atman ] exists.

(16 ) [ There are ] three-fold stages of life, having low,
middle and excellent vision; this [ mode of 7 worship is prescribed
for them, out of compassion [ by the $ruti J.

( 17) The dualists are firmly fixed in [ their ] laying out of
their conclusions; they contradict one another; this [ Ajativida | does
not conflict with them,
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(18 ) Non-duality [ is ] indeed the highest reality; duality is
spoken of as its outcome [ or, modification ]. For them [ the
dualists, exists ] duality in both ways; therefore [ or, with that
dvaita ] this [ advaita ] does not conflict.

(19) This unborn [ advaita ] indeed becomes modified [ or,
different ] through Maya, not otherwise under any circumstances, If
indeed it were to be modified in reality, the immortal would go the
way of mortality !

(20) The disputants [ dvaitins ] wish [to prove ] the
origination of the entity [which is] verily unoriginated. How indeed
can an unborn [and therefore] immortal entity, pass on to mortality ?

(21) The immortal does not become mortal, nor likewise the
mortal immortal. There would not be under any circumstances, 3
change otherwise of [ one’s ] nature.
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(22) [ He] for whom [ that is, in whose opinion ] an entity
immortal in [ its ] own nature, goes to mortality,—how will the
immortal of his [ that is, admitted by him ] artificially made [ subject
to artificial effort ], remain changeless [ or, unmoving ] ?

(23 ) In[ the mauer of ] being created, whether from the
[ already ] existent, or from the non-existent also, the Sruti [ is ]
equal [ that is, supporting both the views ]. What is associated [ or,
fogtiﬁed ] with logical reasoning and ascertained, holds, not the
other.

(24 ) And from the Sruti text ¢ No multiple here, ’ [ from the
Sruti text | ¢ Indra by means of Miyi powers’ as well, | from the
Sruti text | * He being unborn is however born in various ways
through Maya ’,

( 25 ) and from the denial of origination [ in the Isavasyopa-
nisad ], origination is barred out. By [ the Sruti ] ¢ Who possibly
( nu ) would produce this [ Atman ]2’ the cause [ of origination ]
is barred out.
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(26 ) As the explanation viz. ¢ This one, he [is] not,[is ]
not * denies [ or, conceals ] all by the reason of the incomprehensi-
bility [ of Atman 7, the unborn [ Atman Jshines forth.

(27) The birth of the existent is indeed reasonable through
Maya, but not in reality. For whom [ that is, in whose opinion ] is
born [ the existent ] in reality, for him [ that is, he would have to
admit ] indeed the [ already ] born is born !

(28) The birth of the non-existent [ either ] through Maya
[ or ]in reality is assuredly not reasonable; the son of a barren
woman is not born either in reality or through Maya even.

(29) As through Maya the mind in dream vibrates into the
appearance of two [ grahya and ‘grahaka ], so through Maya the
mind in the waking state vibrates into the appearance of two [ grahya
and grahaka ].
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(30) In dream again, the non-dual mind [is] appear-
ing as dual, no doubt [ about it ] ; and simuilarly in the waking state,
the non-dual mind [ is ] appearing as dual, no doubt.

( 31 ) [ All ] this duality whatsoever, comprising the movable
and the immovable, [ is ] perceivable by the mind; when the mind
has indeed become non-mind, duality is assuredly not experienced.

(32) When [ the mind ] does not imagine owing to the
comprehension of the truth about [ or, namely ] Atman, [ it Jgoes
to the state of non-mindj; it [ is ] without cognition in the absence
of the cognisable.

(33) They assert the jfiana free from imagination [ and ]
unborn as [ being ] not different from the knowable. Brahman [ is ]
the knowable, unborn [ and ] eternal. [ Thus ] is made known the
unborn by the unborn
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(34) But that procedure of the mind completely controlled
[ and ] free from imagination, endowed with discernment [ or, of the
discerning person Jhas to be known properly; [ the procedure of
the mind 7 in Jeep sleep [ is ] different, not like that [ of the
Nigrhita mind, described above ].

(35) In deep sleep indeed, it [ the mind 1 is laid low;
completely controlled [ it ]is not laid low. That itself [ is 1 the
Brahman void of fear, with the illumination of jfana all around,

(36) unborn, without sleep, without dream, without name,
without form, flashing up once for all, [ and ] omniscient. [ There
is in this description of Brahman ] no figurative use in any way
whatever.

(37) [ Thatis ] the intense concentration, gone beyond all
statement in words, risen above all thought, completely calm,
illumination once for all, unmoving [ and ] free from fear,
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(38) Where there does not exist thought, there [is] no
taking up [ that is, apprehension ], no giving up [ either ], At that
time the jfiana well set in itself [ or, in the Atman ], [is ] non-
originated [ and ] remainin% the same [ lit. going to sameness ].

(39 ) [Thisis] verily, the ‘non-touch-Yoga’ by name, difficult
to be realised by all [ ordinary ] Yogins; the Yogins are indeed afraid
of it, seeing fear in something free from fear.

( 40) Forall Yogins, depending upon the control of the mind,
[ are ] absence of fear, destruction of misery, and complete awaken-
ing and eternal peace itself.

(41) As[ there would be ] the draining out of the sea by
one drop [ of water at a time ] by means of the point of [ a blade
of ] Kuéa grass, so would be the control of the mind without all out
toiling.
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(42) By [ the prescribed ] means, one should control [ the
mind ] tossed about in desire and enjoyment and also quite at ease
in the lying low [ state ]; as desire, so the lying low [ both states are
equally undesirable and harmful ].

(43 ) Having continually (anu) remembered all [ to be ]
misery, one should turn back [ the mind from ] desires and enjoy-
ments; having continually remembered all [ to be ] unborn, one
assuredly does not see the born for the matier of that ( 1u ).

(44) Oneshould fully awaken the mind [ when ] in the
lying low [ state ], should pacify [ it ] again [ when ] tossed about;
should know [ it ] particularly [ to be ] with passion, | and ] should
not shake [ it ] up [ when ] attained to equilibrium,

(45) One should not relish pleasure there [ in Samadhi J;
one should be free from attachment through discernment; one should

unify, by effort, the steadied mind [ if it be ] moving out [ towards
objects of enjoyment ],
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(46 ) When the mind does not lie low, and is not again
tossed about, then that [ being ] without movement, and not pre-
senting any appearance, culminates into Brahman.
(47 ) Resting in itself, calm, with Nirvina, indescribable,
highest happiness, unborn [ and one ] with the unborn knowable,

omniscient—[ thus of it ] they say.

( 48) No creature whatever is born; no origination of it
exists [ or, takes place ]. This [ is ] that highest truth where noth-
ing whatever is born.

Here ends the Third Chapter in the Gaudapada-karika.
FOURTH CHAPTER

(1) Isalute that best of the bipeds, who by jiiina almost
like the sky [ and ] not different from the knowable, fully realised
the entities [ or, jivas, individual souls ] comparable to the sky.
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(2) Ibow down to him [ by whom ] was preached the
non-touch-Yoga verily so called, [ which is for ] the pleasure of
all beings, beneficial, without any dispute and unopposed.

(3) Some disputants indeed fancy the origination of the
existent; other intelligent [ disputants ], of the non-existent; [ thus
they are seen | disputing with one another.

(4) No existent whatever is originated; a non-existent is
assuredly not originated; those dualists [ disputants ] indeed disput-
ing thus proclaim non-origination.

(5) We endorse the non-origination proclaimed by them;

we dispute not with them, Know [ how the ajativada is ] free from
dispute.
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(6) The disputants [ dvaitins ] wish [ to prove] the
origination of the entity [ which is ] verily unoriginated. How indeed
can an unborn [ and therefore ] immortal entity, pass on to mortality ?

(7) The immortal does not become mortal, nor likewise the
mortal immortal. There would not be under any circumstances, a
change otherwise of [ one’s ] nature.

(8) [ He] for whom [ that is, in whose opinion ] an entity
immortal in [ its ] own nature, goes 10 mormlity—how will the
immortal of his [ that is, admitted by him ] artificially made [ or,
subject to artificial effort J, remain changeless [ or, unmoving ] ?

(9) That should be well known as nature whieh [ is ] fully
established, natural, inborn and not made [ artificially ], [and] which
does not abandon [ its ] own nature.

3
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(10) All entities [ are ] by nature freed from old age and
death, Wishing for old age and death, they deviate [ from their
nature | by the thought of them.

(11) For whom indeed [ that is, who holds that] the
cause [ is | the effect, for him [ thatis, he would have to admit
that | the cause is originated; [ if the cause is | being originated,

how [ can it be ] unborn and how again [ can ] that [ 1if ] modified
[ be ] eternal ?

(12) If[itisargued by you that there is | non-difference
[ of the effect ] from the cause, and therefore if the effect [ is regard-
ed as ] unoriginated, how [ can ] your cause indeed [ which is
non-different ] from the effect being originated [ be spoken of by you
as ] unchanging ¢

(13) For whom [ that is, in whose opinion ] [ the effect ] is
originated from the unecriginated [ cause ], for him there is assuredly
no illustration [ to corroborate his theory ]; and [ in the case ] of
[ the effect ] being originated from the originated, there would be
the undesirable contingency of the regressus ad infinitum.
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(14) For whom [ that is, in whose opinion ] the effect [ is ]
the producer [ or, beginning ] of the cause and the cause [ is ] the
producer [ or, beginning ] of the effect—how can be [ nonchalantly ]
described by them, the beginningless of the cause as well as the
effect ?

(15) For whom [ thatis, is whose opinion ] the effect [ is ]
the producer [ or, beginning ] of the cause and the cause [ is ] the
producer [ or, beginning ] of the effect, for them, there would be
the birth in the same manner as the birth of the father from the son !

(16 ) Inthe [ case of ] origination of the cause and effect
[ if admitted ], the order [ in which this takes place ] has got to be
searched after by you, in as much as ( yasmat) in the [ case of ]
simultaneous origination [ of cause and effect ], [ there would be ]
the absence of [ mutual } connection, like the [ leftand right ]
horns [ of a bull ]
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(17) Your cause being brought into being from the eflect,
would not be substantiated; how will the unsubstantiated cause
produce the effect ?

(18) If [ there is ] the substantiation of the cause {rom the
effect and the substantiation of the effect from the cause, which one
[ of the two is ] produced first, whose substantiation [ is ] dependent
[ upon the other ]? ‘

(19) Incapability [ of the hetu to prove the sadhya ], the
absence of full knowledge [ about what is prior and what is
posterior ], the violation again of [ the reasonable ] order—in view
of this [ or, thus ] indeed, non-origination in every way has been
blazoned forth by the wise.

(20) That [ well~known ] illustration called °¢seed and
sprout’ [is ) indeed always in the category of (sama ) ‘to be

proven’, Surely no reason in the category of to be proven’ is
employed for the establishment of a thing to be proved.
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(21 ) The absence of full knowledge about the priority and
posteriority [ of cause and effect ] [ is ] the full illuminator of non-
origination. How indeed can not be comprehended the [ thing ]
prior to an entity that is being originated for the matter of that ?

(22 ) Nothing whatever is originated either from itself or
from something else also; nothing whatever, [ whether ] existent,
non-existent or existent-nonexistent as well, is originated.

(23) By [its] own nature the cause is not originated from

the beginningless, and the effect too. For which there is no
beginning, there is no cause indeed for ir.

(24 ) Cognition is [ or, has the state of being ] with [ that is,
due to some ] cause ; otherwise [ there would be no prajiipti and
no cognition of the dravya; so ] on account of the destruction of the
dual and on account of the experience of afflictions, the existence

[ of external objects | in the philosophy of others [ is indicated as ]
favoured [ by some ].
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( 25 ) That the cognition is [ or, has the state of being ] with
[ that is, due to some ] cause, is fancied on seeing [ that is, on the
strength of the presentation of the above ] logical reasoning; [ but ]
that the cause has the state of being without a ¢ause is fancied on
seeing [ thatis, on the strength of ] the actual state of things [ or,
the reality ].

(26 ) The mind does not contact the object, and similarly
indeed not the object-appearance. And because the object again [ is ]
non-existent, the object-appearance [ is ] not different from it.

(27) Bver in the three paths [ of time ], the mind for all time
does not contact the cause; how would there be its causeless false
impression [ or, modification ] ?

(28) Therefore, the mind is not originated, the mind-per-
cervable is not originated [ either ] ; those who perceive its origina-
tjon, they verily perceive the foot [ - prints of birds ] in the sky !
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(29 ) Inasmuch as the unoriginated is [ said to be ] origi-
nated, therefore non-origination [ is ] [ its ] nature. There would
not be under any circumstances, a change otherwise of [ one's ]
nature.

(30) There would not again be resulting [or, be estatlished]
the coming to an end of the beginningless mundane creation; and
there would not be the endlessness of salvation having a beginning.

(31 ) What is not at the beginning and at the end [is] so
also in the present ; existing [ things ] [ though ] similar to illusions,
are noted as though real.

(32) Being possessed of a purpose in [ the case of ] the
entities [ in the waking state ] is contradicted in the dream; therefore
they indeed are traditionally known as unreal and nothing else (eva)
on account of [ their ] having a beginning and an end.
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(33) All entities in dream are false on account of their percep-
tion within the body. Whence [can there be] the perception of exist-
ing things within this enclosed region ?

(34) On account of the non-fixation of time [ required ] for
the movement, the perception [ of things ] by [ actually ] going
[ there ] [ is ] unwarranted ; and further, [ when ] awakened every
one is not in that region [ which he had travelled over to in the
dream 1.

(35) Having conversed together with [ his] friends etc.,
one [ when ] re-awakened does not attain [ to all that ]; and
further whatever had been taken [by one in the dream], one [when]
re-awakened does not perceive.

(36) The body in the dream [ is ] again unsubstantial owing
to the perception of another [ body as ] distinct [ from it ]; as the
body, so all mind-perceivable [ is ] unsubstantial.
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( 37) Owing to the apprehension [of objects in dream, being]
similar to [ that in ] the waking state, dream is fancied to have that
[ waking state ] as [ its ] cause. And owing to [ dream ] having that
[ waking state ] as the cause, the waking state is fancied to be real
for him [ that is, the dreamer ] alone.

(38) Owing to the production not being quite established,
all is laid down as unoriginated. And there is no origination in any
way of the non-existent from the existent.

(39) Having seen the unreal in the waking state, one being
deeply absorbed in it, sees [ the same ] in the dream; and having
seen the unreal in the dream also, one [ when ] reawakened sees
[ it ] not.

( 40) The unreal has not the unreal as [ its ] cause, likewise
the real the unreal as [ its ] cause. The real as well has not the real
as [ its ] cause; whence [ can ] the unreal [ have ] the real as [ its ]

cause ¢
6
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(41) Asin the waking state, one through misinterpretation
may come upon [ or, touch | unthinkable [ objects ] as though real,
similarly in dream, one perceives through misinterpretation, objects
there itself.

{ 42) By the wise [ lit, the awakened ] has been preached
[ the doctrine of ] ¢ origination * for those who contend that ¢ things
exist [ in reality ]’ because of the perception [ of those thingsg
[ and ] of the prevailing etiquette, [ and who are ] ever frightene
of [ the doctrine of ] non-origination.

(43) Who, on account of the perception [of things, as though
they are real ] go astray,—[ in the case ] of those frightened of [ the
doctrine of ] non-origination, evils due to [ belief in ] origination
would not be forthcoming ; [ there ] the evil again [ if at all ] would
be negligible [ lit. small J.

44 ) Asan illusion-clephant is spoken of [ asreal ] because
of perception [ and ] of the prevailing etiquette, similarly ¢ things
exist * is spoken of [ as depicting a real state of things ] because of
perception [ and ] of the prevailing etiquette,
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(45 ) Origination-appearance, moving-appearance, and thing-
appearance exactly in the same way [ are nothing but ] vijfiana, un-
originated and unmoving, unsubstantiality, calm [and ] without
any dual.

( 46 ) Thus is not originated the mind; thus are the entities
traditionally known as unoriginated; those fully knowing [ the
reality ] thus alone do not fall into error.

(47) Asthe shaking of the fire-brand [ is with ] the appear-
ance of straight, crooked etc., so the vibration of vijidna [ is with ]
the appearance of perception and perceiver.

(48 ) As the fire-brand not shaking, presenting no appearance
[ is ] unoriginated, so [ is ] the vijfiana not shaking, presenting no
appearance, unoriginated.



$9 MenrawiRa |

AT TAEAN T ATAAT H-TAYT: |
T qAISFIT MegT=Ta T AEFET a1 80
( 9R ) SFTE— AW ST T AMAE: SFEIGT: 7,
(Ret:3ra J: o a 316[?1 7 giaafa | R
q AT JITAE FAATATIEG: |
RFEST a%T TROTEERRTA: 4o |l
(Wo ) % — FEA@WEANE: d @@, 9 fAdar;
gpyge afdea: Age oY aur @ & |
I TARGHT T ATHTET SFI0gT: |
T qarsea faegegT e Safa Tk
(uQ ) 9T — WA @FE 3 e e |,
freegrq ad: oA 7; o g T f[aka |
T AT AR ATIE: |
FEERUATTATAISAFAT G887 § 11 4R U
(uR ) eFaa— FsgEEATa: o Ry T fin; aa
FARROEISHAT, § §&l (@ A= |

( 49 ) When the fire-brand is verily shaking up, the appearances
do not arise from anything else ; as a result of non-shaking up, [ the
appearances are | not elsewhere other than there, nor do they enter
the fire~brand.

(s0) They do not get out from the fire-brand, owing to
[ their ] connection with the absence of the nature of a substance
[ that is, owing to their not being a substance ]; they would be just
like that [ in respect of ] the vijiana also, on account of the non-
difference in appearance [ that is, appearances as such are the same b
nature ]. :

(s1) When the vijiiana is verily vibrating, the appearances do
not arise from anything else ; as a result of non-vibration, they [ the
appearances are | not elsewhere other than there, nor do they enter
the vijiiana,

(s2) They do not get out from the vijfiana, owing to [their]
connection with the absence of the nature of a substance [ that is,
owing to their not being a substance ]; because of the absence of
the relation of cause and effect, they are ever and anon incom-
prehensible.
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(53) Substance may be the cause of substance; and
[ a category ] other [ than substance ] of [ a category | other [ than
substance ] assuredly. The nature of a substance or the nature of
[ some ] other [ category ] is not reasonable in the case of entities.

(54 ) Thus, entities [ are ) not originated from the mind ; the
mind also for the matter of that | is ] not originated from entities.
Thus the wise enter into [ that is, have to fall back upon] [ the
doctrine of ] non-origination of cause and effect.

(55 ) Aslongas[ thereis ] the obsession of cause and effect,
so long [ is ] the uprising of cause and effect ; when the obsession of
cause and effect ceases to exist, there is no uprising of cause and
effect.

(56 ) Aslongas [ there is ] the obsession of cause and effect,
so long the worldly existence [ is ] prolonged; when the obsession
of cause and effect ceases to exist, one does not attain to worldly
existence.
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(57) Everything is originated on account of empirical experi-
ence, therefore indeed [ what is so originated ] is not eternal [ or,
permanent |. Everything characterised by the nature of existent [ is ]
unoriginated, and therefore there is no annihilation,

(58 ) The entities which are spoken of (##2) as originated,
they are not originated in reality. Their origination is comparable’
to illusion; that illusion too does not exist.

(5s9) As from a seed made up by illusion, is originated a
sprout constituted of it [ illusion ], that [ sprout ] is not eternal,
nor again liable to annihilation; so likewise, the scheme in respect of
entities.

(60) The designation of eternal and non-eternal is not
[ significant ] when all entities [ are ] unoriginated; where words
[ lit. alphabet, letters ] do not function [ lit. exist ], discrimination
is not spoken of there [ that is, cannot be said to have any scope ].
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(61) Asin dream, the mind through mayi moves, having
[ or, presenting ] the appearance of the dual [ grahya and grahaka ],
so in the waking state, the mind through maya moves, having [ or,
presenting ] the appearance of the dual.

(62) In dream, the non-dual mind again has the appearance
of the dual, no doubt [ about it ]; similarly in the waking state, the
non-dual mind again has the appearance of the dual, no doubt
[ about it 1.

(63 ) The creatures—oviparous or born of perspiration, as
well—which the dream-beholder moving about in dream, always
beholds, [ as being ] located verily in the ten quarters—

(64) theyare[ all Jcapable of being seen [ only ] by the
mind of the dream-beholder; [ they ] do not exist apart from it
[ the mind ]; so likewise, this capable of being seen only by it
[ the mind ] is fancied [ 10 be ] the mind of the dream-beholder.
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(65 ) The creatures—oviparous or born of perspiration as
well—which the waking one moving in the waking state, always
beholds, [ as being ] located verily in the ten quarters—

(66) theyare [ all ] capable of being beheld [ only ] by the
mind of the waking one ; [ they ] do not exist apart from it [ the
mind ]; so likewise, this capable of being seen only by it [the mind]
is fancied [ to be ] the mind of the waking one.

(67) They both [ are ] capable of being perceived by each
other; then what is it [ that is real ] ? Nothing is the answer
(ucyate ). Both, void of characteristics, are perceived by their
thought itself.

(68) Asadream-made creature is born and also dies, so
likewise, all these creatures are and also are not,
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(69) As a miya-made creature is born and also dies, so
likewise, all those creatures are and also are not.

(70) Asa creature created by supernatural power is born
and also dies, so likewise, all those creatures are and also are not.

(71 ) No creature whatever is born; no origination of it exists
[ or, takes place ]. This [ is ] that highest truth where nothing
whatever is born.

(72 ) This dual, associated with [ or, involving ] the percepti-
ble and perceiver [ is ] the mind-vibration itself; the mind [is ]
unrelated to the object; therefore [ it is ] glorified as eternal [ and ]
without attachment.

1
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(73 ) Whatis on account of the imagined phenomenal experi-
ence, that exists not in reality, It may exist in accordance with the
phenomenal experience accepted in other schools [ of philosophy ],
[ but it ] exists not in reality.

(74) What [is] even unoriginated on account of the imagined
phenomenal experience [ is ] not unoriginated in reality. But that
[ same ] is [ held to be ] originated by the phenomenal experience
established in other schools [ of philosophy ]!

(75 ) [Where] is persistent adherence to the unoriginated, [or,
[ in the other schools of philosophy ] there is persistent adherence
to the non-existent; ] there the dual exists not; having just understood

the absence of the dual, he is not born, being without a cause
[ for being born 1.

(76 ) When one does not get [ that is, become associated
with ] causes, superior, inferior or middling, then the mind is not
originated. In the absence of the cause, whence the effect ?
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( 77 ) In asmuch as that [ mind is ] verily the mind-percepti-
ble, what non-origination, of the mind free from causal relation [or
for the matter of that ], of everything unoriginated as well, [ there is,
it is the ] same, free from the dual.

(78 ) Having [ thus ] understood the true causelessness, not
finding out [another] separate cause, one secures the state [which is]
void of grief, free from desire [ and ] free from fear.

(79 ) That [ mind ], owing to [ its ] persistent adherence to
the non-existent proceeds to a similar [ entity ]; having verily
realised the absence of a [ real ] object, he turns back, without any
attachment.

(80) Then the state of [ him, or the mind ] turned away
and not active, [is ] verily unmoving. That [is] indeed the
province ( viszyah ) of the Enlightened. It [ is ] same, unoriginated,
free from the dual.
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(81) Unoriginated, free from sleep, free from dream, it
[ the highest ] blazes forth itself. This entity indeed is illuminated
once for all owing to [ its ] fundamental nature.

(82) By the apprehension of some object or other again,
is continuously covered over [ or, concealed ] that Lord easily [and]
is always uncovered with difficulty.

(83) Is,isnot,is[ and ] is not, is not is not—thus again
the untrained one ( balisa ) does encompass [ the Bhagavat ] with
[ notions of him as ] moving, steady, both [ moving and steady ]
and free from both,

(84) These [are the ] four points [ alternative theories ],
by apprehensions of which, the Lord again is always encompassed,—

he is omniscient by whom [ the Lord ] is seen as being unconta-
minated by these.
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(85 ) Having attained to complete omniscience, the state
beneficial to a Braihmana, non-dual, not amenable to any beginning,
middle and end, what more than this does one yearn for ?

( 86 ) This discipline of the Brahmanas indeed is spoken of
as the natural calm and control owing to the nature [ itself ]
being controlled. Knowing thus, one should attain to calm.

( 87) The dual, with the object and with [ its ] perception,
is fancied [ or, looked upon ] as ¢ practical ’; [ the dual ] without the
object and with [ its ] perception is looked upon as ‘pure practical’.

(88) [ The dual ] without the object and without [ its ]
perception is traditionally known as ¢ super-practical’. Knowledge,
the object of knowledge and particularly the knowable [ these three ]
are always proclaimed by the enlightened.
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(89) Knowledge and the three-fold objects of knowledge
being known gradually [or, in order ], omniscience, of its own
accord, accrues here on all sides to one of high intellect.

(90) What is fit to be abandoned, what is fit to be known,
what is fit to be secured, what is fit to be made perfect are to be
known from the Agrayana. Of these, of the three excluding that fit to
be particularly known, perception is traditionally known [ to take
place 1.

(91) All entities should be known as naturally beginningless
like the sky. In their case, no multiplicity indeed of any kind any-
where exists.

(92) All entities by nature itself are well ascertained as Adi-
buddhas [ enlightened from the very beginning J; one who has
self-sufficiency in this way, is capable of [ securing ] immortality,
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(93) All entities indeed [ are ] calm from the very beginning,
unoriginated, quite happy [ in nirvina ] by nature itself, [ always
the ] same and non-different. [ The bhighest is ] unoriginated,
sameness andsself-confident.

(94 ) But there is indeed no sclf-confidence in the case
of those who move about in [ a world of ] difference. Those who
hold the doctrine of separateness descend down to differences.
Theretore they are traditionally known as nervous wrecks [ or,
pitiable ].

(95) On the other hand ( 1z ) whosoever those would be
well set up in the unoriginated sameness, they [ are ] indeed those of
high knowledge in the world. The world [ in general ] however
( ca ) does not delve into it.

(96 ) The unoriginated knowledge is fancied [ or, regarded ]
as not crossing over to the unoriginated [entities}; as the knowledge
does not cross over, it is therefore proclaimed [ to be ] without
attachment.
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(97) If there is difference even of the measure of an atom,
being produced, for an unwise one, there is not always the state of
being without attachment; much more therefore [the1e is no ]
slipping away of the veil [ covering the Highest ].

(98) All entities [ are ] those who have [ never ] secured
any covering, naturally unsullied; [ they are ] enlightened as well as
liberated from the beginning~ so understand the Leaders [the wise].

(99 ) The knowledge of the eternal enlightened one, does
not cross over into the entities; all entities likewise [ do not cross
over into ] the knowledge—this has not been declared by Buddha.

(100) Having realised the state, difficult to see, very pro-
found, unoriginated, sameness, self-confident, without multiplicity,

we salute [ it ] to the best of our power.
Here ends the Fourth Chapter in the Gaudapada-karika,




NOTES

The first Prakarana contains twenty-nine Karikas or verses.
Verses 1-9, 10-18, 19-23, and 24-29 are usually inserted in the
Miandaokyopanisad with the expression w3y sgiwr wafa  after
paragraphs 1-6, 7, 8-10, and 11 respectively and the whole is taken
to be the text of the Mandakyopanisad by Karaniriyana of the
Ramainuja school and Madhva. Colophons in manuscripts name the
first Prakarana variously as smrageror, ﬁrgrrﬁrﬁq etc. (see
Introduction for a detailed consideration of all these topics ).

Gaudapada has obviously planned his first Prakarana on the
basis of the Mandukyopanisad. He only refers to such points therein
as are pertinent to his own thesis, ignores several details given in
the Manduakya, and introduces some new matter to make his position
clear. It isclear from the last verse ( 29 ) in the Prakarana that
Gaudapada intends to advocate the Upasand of Ormikara which he
identifies with the Turya or the Highest.

(1) The fyg ( All-pervading ) is here described as assuming
three forms corresponding to the three states srgg ( waking ),
zag ( dream ) and gafy ( deep sleep ). sy is gigewsy, because in
the waking state, the &g perceives by means of the sense-organs
which are turned outward ( qui3g ®WIW WING WIYIATAIG, GUE
gaia awauag | Katka ). The outward universe is called fasa, so
the soul is also called fa=g, as he perceives the outward universe in
the srgg state. The Mandakya calls the afysas, 3saraz. Gaudapada
changed Fsgrav into fsg, probably because Feqrar in Brahmasitra
I.2.24 is taken to mean Brahman. savaz is thus explained by Kara-
niriyana, fYE7¥ FTH WAFIAA T .. | @A ARG W 9%g9q |
NrFgaar amEardt @ | w Qaw eftga s aw | fsasaEr auf
Sankara, on the other hand, explains the term as follows:— frsgi
AUMTANFS] ATNEGET | 5T BOFETE ACRT [@oFiady, HaEay oF
Segraw: | Yaska derives as under:— Fsgras: swmifpsaimaaaia | s
QF 9U FIFAE a1 | S a1 AT €9 Wi gFar |q0 gane qg
Fe AT |
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In the dream state, the firg is called &=rw, because the perception
is there due to the soul's own light, without the intervention of
the sense-organs. He is swa:srsy, because he perceives everything
then within the body itself ( zfrza@maIsea sIaFRARLIGATRAT T
WY IAT TEEEAAT:  AGIHEIAT THAt FISTFRRITAGT AT
wadihr asa: | Sankara )

In the state of deep sleep, the soul is gassr ( same as the a9
of the Mandakya; gzraga gegeq gaamia Sia Radaawrar g Kara-
niriyana ), because there being no object of knowledge, the soul is
just massed consciousness or purely self-conscious. He is called g,
because he is capable of knowing everythin being consciousness
and nothmg else ( Eamam*arqfa' SNITTATTAR AT SIS - SATqY
wammamwrarmw waraT O | Sankara) Karaniriyana explams
s1x as ¢ one not throwing light on gzr or zarer things ' ( gmdor 7
Fregdrta wiw: | Aaerwes@@EaNG T arg a1 Al a segdir
IFATAF  TeqA: | ) fga. is explamed by Kuranarayana as megzmr
agor wnIgenAR AES @@armad: | He regards the Karikis as
Mantras, and so brings in Brahman to account for the wmzur !

(2) The 1ocanon of the three fy=x, &ww and =i in the
body is given here. As the eye is the most important organ of
pelcepuon, the fasg is located there ( cf. wRmazRyargatatead Eg
gsmara;rgara | Tarkabhisi ). Sankara refers here to the sIfer,
Z#dY § 3 ATRYT qI5T TTsegEy: ( Brhadaranyakopanisad I 1. 17 ).
But that passage mentions the name as gz and gea apparently
means the reflection of a man in the eye of the person sitting
opposite 10 him. This is surely not meant here. Other Upanisadic
passages referring to the Purusa ia the eye, likewise are irrelevant here.
Gaudapida is only interested in giving a local habitation to each of
the three, fysg etc. The asg resides in the mind which alone is
active in dream. gisr resides in the gratm or the =gwrwrsr which
is so often referred to in the Upanisads. Sankara remarks
Flagoniiamay w4 g fHIfSATRa3T SHITHaET+a: TI0 37 937 G-

eI T5a7 | TUIST qur @&y | & qATGaEg aamsrq Tasq T |
Sankara thus says that &ww is {¥sg himself. This also does not
appear 10 be the view of Gaudapada. It is one thing to say that
ﬁ’a, aw« and wigr are the three forms of &g, and arother that

aw® and fsg should be regarded as one, when they are deliberately
described as different,
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(3) Asacorollary to what is stated in the second Kauika,
the objects of enjoyment for the three fys7, F=mw, and =i are
respectively, gross, subtle and zrasz. In the 3w state, the @y is
wiafyws, because the frgg being absent, only the graar divorced from
the faggs is the Aysg. In the mufF state, wwawz 15 the Wieg, because
there is grgmrs; z:@ is caused by the contact with &gz and argar
(cf. & & Fegsiar Ao g@dmg g a | B. G, 1L 22); both faqg
and srgar being absent 1n gyfw, the stz enjoys only zwmram or
ATA+E.

(4) fa, a=g and =i are satisfied with their lot in being
able to enjoy gz, aiaf¥® and wrasx respectively, and so gfiy is also
of three kinds. Karanariyana reads fammaw ( for Ravga ) and
remarks fasay MRS TAEINETAIIG, AAZRIT GG

The Mandakya mentions twwo more characteristics swig and
cEimaaaga for both fisg (Fsatav ) and dwmw, and o¥tgs and
araegwg for sux. Gaudapada igrores them, because they are un-
necessary for his main puipose which is ultimately to establish the
sranaarz. Read the following from the Bhasya by Sankara for the
terms warg and TRWANTAEE—aYW WHIFIFET G5 § a1 TAETIHAT
FrFATET WAT SANISAGIATET T FUITAAT G387 TgF ANALT T
giIT TEY TR FeTRI R TAAE IS BEANTE TAT auTgnT
7T § GHIG: | SN BRIy IFEantt SRETHN T 33 3T
QIOMEA 325 /AT TRETETRAREN GETHT T argIaEagretegy: |
Karanirayana gives the following fantastic explanation, st zear gr
QAT TREWAIZSEEE 20 GNF | CERENREE: | AYIREY THEQIER
qeSgy g A7 99 gWIiY gFIg@ERCiE FIE: |

(s ) One whoknows that fa, §aw and g are really just the
forms of one and the same firyg, and the three-fold Wisg is likewise
concerned ouly with the three forms, knows that the ¥gg is really
the one Atman and hence he is not contaminated in any way by
the empirical experience. dt ¥3agaT WeTNFFATAFAT Airar & YR
T foceR | WisTIT Qe WEgASTATd | T % g ar freg: g ¥ iR
%% a1 | 7 e eiyey geenr @iy aga | ( Sankara ); Karanarayana
says, ANEGTT ATRSNA(TAT W@ QAWT T AT FAGSIT AT
g A ARTK W7 ZATHAIAT AT EFAFSTRIG Fea0 T AEQANQ wigs |

The same idea is contained in gIgArFEFATHT TN 7 (Begq |
Gita V.7, &% (#19q FAHITT TH Aeqa a<q¥q ) o FRATTONFZITAT
gawa 30T qr@T ! ... 99X & @ qaw | ibid V. 8-10,
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(6) Prof. Vidhusekhara takes gaf to mean © of sages *. This
is impossible, when we remember that Gaudapada holds the srsmix-
arz. There is no doubt that verses 6-9 describe the views of
Gaudapada’s opponents.  All of them take it as axiomatic truth
that ¢ Whatever exists must have a source’, and base their various
theories on it. Karikis 6-10 seem to have for their basis in the
Miandukya the sixth paragraph, where the g is described as
d4°g7, WAy, weaaiuE, waer aven, and gamat swaremat. The
theories about creation referred to by Gaudapada in Karikis 6-9,
appear to us to be of the nature of ge¥sngya arg:, to quote Gauda-
pada’s own words. Gaudapada’s own view is @ shawmriga wia:
FwAISH 7 faad | gamgad q9 g FRm s (L 4851V, 71).
Gaudapada points out how his opponents, not realising the highest
truth—the non-origination theory—indulge in starting different
theories about creation, seemingly supported by $ruti texts which
they misinterpret to suit their own views, The very foundation
on which they base their theories, viz. there must be a gwg for all
that is existent, is shaky; no wonder therefore that the super-
structure based on it topples down under the onslaught of s=rfFarg.
As we interpret Karikas 6-9, there are nine different theories of
creation referred to by Gaudapada,

[ 1] The first theory is that of srorarZas ; thewr view is g%
wagta mor: . This is also the popular view. A thing without sror
is dead ; with qror, it is full of life. So gror can be regarded as
putting life into objects. Passages like st @g ot u7 wqrens s
TR IR, § OF 9107 ¢ gxrRmsEsansga (Kausitaki Upanigsad)
may be cited in support of this theory ( Satikara in his Bhasya on
Brahmasttra I, 1. 28, shows that gy means Brahman ).

[ 2] The gwysifyas believe in a personal God and describe
g%T as creating sitgs as different bits of Sra=g, as portions of hims
self. They take their stand upon passages like g&y o¥% ®% uﬁ\é

gar wagwr, ( Purusasokea, R. X, 90), avaistr Swars Jrags: qama: |
(Gita XV. 7)), gar gfierumsriiRgieen g  aagw q ar |
AUERNEAYT: WY gAme A Sy ga it ( Mundaka IL 1),
atmm- rays or bits of Jaeg. The gww is a store-house of Faer,
from which wftws can be said to have taken the necessary portion
for themselves. Vidhusekhara thinks that the Jatsqy refers to the
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faweafega mentioned in IV, y2. This is very unlikely. Karana-
rdyana says §aeq TRIAEEAT TOAIAT §Y FAIATIFAT 4 (¥7a€I8ql-
FIAE FRIWNTATHGFA W00 | Go¥: TUGHDORATEAT TEIATH] SOOFAATAT
ITEIEAT F | FAIgSTREEEHTERAEnAE gy | gegagEa-
ArAaTiEYsq sAgia | He thus takes both grom and ggy to refer
to g

(7) [37 The fyafganias, apparently taking their stand upon
the firafis of the Lord described in the Gita and Puranas, explain the
process of creation, by attributing the expansion or manifestation
of the universe to the supernatural power of the Lord which makes
him perceivable in the created objects. @Efgsas—One who is
absorbed in reasoning out how the creation proceeded. The
giefyeass take it for granted that there 75 a g% ; their worry is
only about how it came to be there. The qitmmanZas ( wiwws and
others ) may also come under this category.

[ 4] The wwarmadgs are undoubtedly the Mahayana
Buddhists who deny the existence of ararid. They are referred to
in Brahmasatra ( IL. 2. 29, Savals & eswr¥=a ) where Sankara
refutes their view. Prof. Vidhuéekhara strangely enough remarks
¢ This view is held by some of the Vedantists including our
teacher’ ( that is, Gaudapada ). Could Gaudapada have referred to
himself as =#9: glef@scaar? We think that Gaudapada has in
his mind here passages from the Lankavatarasitra, like mgFSiTR
z37 famear 7 frerda 1 32 1 wrEieEn gagAtsaaEgmaraan | 23
v GRIRY = gEraEifiag U 8% | matraAEer e ¥ whod
Ferg | &% || g ErAY 9AT A F37 9 G T | AeqIaneea gHTaTiRAo-
gzor Il Q88 || Ieqd@wAar 91 QOGS ardi@Er 4 821 wrareEr-
o S1F BgmTarTan || U&L I TFTEATIRar WAl {anaEgEn: IMCR)
HIGTEIWAAT WIaT -.. 0 €94 )| where mprr and saw are used together
in one and the same passage. Those who believe gfir to be like
& or wiar, do believe in the reality of the creation-process, while
Raminuja goes to the extent of saying that the creation in dream is
real enough. Karanariyana remarks, gafaeasr s+ guagag-
AR § Fhaw !

(8) [ 5] gesrariyas; they believe in a real creation by a
personal creator who does not stand in need of any ggigmFErw etc.
to create, but is able to bring about creation merely by his will,
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This view is referred to in the Upanisadic passages like |rsmrama
ag wi garyy. Karanardyana takes this as the opinion of the
wSygs (those who advocate the philosophy of the Upanisads)
and hence the Siddhanta view. According to Karaniriyana, the
second half of the Karika again refers to mawagrs. He seems to
have been misled by the expression fyfrfigar: which does not
necessarily refer to the Siddhanta view. It is unnatural to expect
the Siddhanta view to be sandwiched between the gaeges. Kira-
nardyana sees the above difficulty, but tries to meet it, lamely
enough, by remarking =mr@iFeaEn ... SogamRay | gzsEifiai-
WWEATEIAT Q91 AUE: GEITTEIEINTTaT FT° | 98 CASTIAIN YT gy
foram |

[ 6] w@aifyas advocate that 1 or Time is the great dis-
penser. The sgamsaatifrsz refers to wrg (wr@: @wer frala-
qz=aT yarty aiw: gew = faeege | L1 ). Atharvaveda and the Maha-
bharata also refer to these philosophers. It is wrong to call them
astronomers.

(9) Those who believe in a real creation by a personal
creator, differ as to the cause or purpose of the creationall the same.

[ 7] Swran¥gs say that the creation is intended for the enjoy-
ment by the sfig ( of. vger ggifrean MIdx adat gur wmag | gEger
AAGEA aEIE fafaada et | giersie, 59 ).

[ 8] =ftzarfass say that the creation is just for the sport of
the Lord.

[ 9] wrwraarfyas argue that the Lord being swamia cannot
possibly have any desire or purpose 1n creation which is just his
et ( of. Freag digdaern, Brahmasatra 1L 1. 33 ). The proper
explanation is, therefore, that it is the warx of the Lord to create,
Kuranarayana thinks 3asdy e etc. is the fagrea view (wamanmg
ghr: Jadfn | e Semedy feredst grafites wwe o
AT TRATHY s | ). He seems also to combine szt and T
into one waisw. Safkara says R Aeeifaly T @ aeaey |
FAT: QEgAet 3T Wardrsatu | According to Sankara, equrg
means here wfgmr, We have already stated above that the wANAIT
has no scope for a creation even by means of s
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( 10) Having mentioned the various theories about creation,
Gaudapada now says that there is only non-duality, the Turya
( ¢ the fourth’, apart from Vi$va, Taijasa and Prajfia ) that is real,
capable of ending all misery, eternal and fig. The question of
creation does not therefore arise. {qgH: goes with gm:. Kara-
nirdyana says, §3g:@rat (AgR: FROTAE 39:.  LThe reading fagfa:
would mean that the gg is the negauon of all misery.

( 11) In the §rwg and e3g states, the gagfy in the form of
FeTRGYWIT, TIEITEENE, TTITAE, TAEFTWE e, persists, In
the ggfy state, there is no fags, no mizr, no g etc., but the gy is
still in the clutches of =fFmreEme and =@wrg ; the g7 on the other
hand is pure consciousness and light, free trom ail g&. =17 ...
RFATT: FRA ... FAUET, AWTFOFAATEONRTT SARSTATITT ar
A FAFATET TG ... FFG AFAEAAT 35 | A IELII0THT (%
st g fafww | ( Sankara) ; waTAEITEATSERAATE SRWETEITTIT
aeEErROTRTEeT: Fwoger: | ( Karanarayana ).

(12 ) In the ggiy state, the g of the sz takes the form of
7 (Fggaizay, as there is no f¥g7 to be cognised. gfiz on the other
hand is all light and consciousness, hence g¥z% though there too
no ga exists. ¥ ¥ ag &7 is the explanation of qée_;ag according
to Sankara who remarks sru=r StwREwaY: gagaTTen: FITGEFMNEHT
wafy wdzFaar ) (% gargdifa Karanariyana ).

( 13 ) Both mizx and g do not cognise ga, but they are as
poles asunder. sz still remains wedded to the gargan which can
only vanish when the highest truth is realised. fagr is explained as
axargew in Kanka 15 below.

(14) fasg and &=« are always encumbered with w3y ( sreamr
gzorg ) and fagr ( aemwfadrs: ) s with aesraf@ary only, there
being no wwwumrzw in gg®. ¥ is completely unencumbered,
there being neither siegarrger nor awarafaary. swawiweat is explained
by Sankara as wgafaazTeTs fwgar, by Karanariyana as fafagws
frarsasgeraaarn. [t will be seen that fxgr is common to all the
three, fis7, dsg and grsr.  sngg is not specifically mentioned, for
Gaudapada regards mrwg and s@w states to be identical for all
practical purposes, as is made clear in the second Prakarana. Beth
stiag and &y states are {Fay.
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(15) Aperson in dream ( and in suag state, as well ) sees
things as they are not. Hence srqarrgzw is the sine qua non of
ey (as well as g )5 in sleep a person knows nothing, here the
faqata is @wmAed. When swawiggor and awar@E vanish, one
secures the g of g& and becomes g#.

(16) wwifgwmar is taken by Karanarayana with both gw:
( wrank PirarEagar sdwaraar ) and ggers (wwafyzsar waga-
wiEw ). sfazmeagy — In wida there cannot be any awgwamgw or
avar@aig.  This Karika is quoted by Sankara in Brahmasatra-
bhasya IL, 1. 9. with the remark AT STATHIEARISTRATHATEAT-
TG TESAT TT WANZ AL |

(17) An objection is raised to the statement wrgd FeTd a3r
in the last Karika. If wigq is realised, what happens to the wqes
which we all experience ? The answer is: gg2g is just mrgrars,
mere illusion which disappears immediately sgazna is secured. The
question raised by the opponent could be taken seriously if =geg
were real; even in that case gg2g would have to go in the face of
siga ; but we would have been required to search for some effective
means to get rid of it. But the problem does not arise, as gazg is
just illusion. Or, we might take sigg as the subject of famda; if
aqz3 did exist, then a@a would have to retire from the field, for
both wZa and ga2g could not stay together. But the question does
not arise, as wga is the only reality and &= is but wrmma like the
creation in &y ( the expression arararsr is found in Brahmasatra
1L 2-3, gams g swedamRETEEEEE ). Lhis, however, does
not seem to be intended. Gaudapada perhaps uses fxadas in the
sense ‘¢ would definitely continue to exist’ (fqada = faw aaa
as opposed 10 fafaawa ¢ would turn away ' in the next Karika).
If sq2g is real, it could not cease to exist on any account. For a
thing cannot ever change its nature.

(18) If various ideas about creation and wsqag are put forth
by people through some reason or other, those would have
necessarily to be given up ultimately. They are sometimes useful
to beginners who cannot grasp the =g@w all at once. Kara-
nariyana reads 7 fasda ( for Ffrada ), and explains itas godam-
HEAHII SIS (Madary g fyagag | With the reading & fra¥a, the
idea would be as follows :— If the sq23 were to exist in reality, it
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would never disappear, for a thing can ncver change its nature as
is stated in IIL. 21 below. But if gqag is merely &%qa, surely it must
disappear ; for a gwqar is unreal. &, supply sizga. The second line
is found in Yogavasistha ( III 84. 27 ) frazey mAger aAEs-
fasgiuR: | kagd arEr ewc, and in 1L 84. 25, as wifyRarzg Tist
Y 84 7 X | TN FRFATEA QARTEASTH |

(19) Verses 19-23 describe how the three states are to be
equated with the three Matris of Omkira, and the gg to the
Matra-less.

sty has three portions, =, ¥ and & ; the toulity of these portions
(or the sz ) can be said to be the =arx. &= resides in the
first of the states, =1 is the first of the Mitris; so when we want to
say fisg has the nature of = ( This would be the fazstar figure of
speech, stugsegqIsT IIAMAAFEeIE:, resulting in ggar ) or fsy
is like =1, the wrarzoray is ¢ the being at the head of the series” ; when
for purposes of ggrgar and the like, fiser is to be identified with =
( that is, when the idea of &7% is involved, where the grarmga is
more intimately connected than in ggar ), the common ground 1s
ariy ( pervading nature ), 1¥sg pervades the whole outside crea-
tion , =rEre 1s also all-pervading, as sperrronmmrisiya ( Gita X. 32 )
shows =1 to be the firgfy of the Lord. This kind of identfication
is frequently met with in Brahmana literature. The &g of this
CEATITEAT is SN § X g ErwArty: qunsy 93ty Azae ( Sankara
on Mandakya 9 ).

(20) Hstw (in the second state ) is like g, because #sta is
more cxalted than {y=a, being more subtle, and g has greater gezy,
because it follows =1 like a king coming after the servant! Or, we
might take g¢F to mean just ¢ coming after . g follows s, awy
follows fisa ( as wg is dependent upon the mprg state ). &ww can
be identified with g, because &wm is midway between (and so
connected with both ) fxsg and =mrzw, and 3 is midway between
( and so connected with both ) wand &' The ®® of this gz
qrEar is QA § § FAwamE | fAmAEas ogdierd | g
frsuareiy rgIaTTRCAReT walk | wiEfa gy @ www o (Sankana
on Mindakya 1o ).

(21) sy is like =, because wizr acts as a limit ( araxy ), being
the last, and = also acts as a limit, being the last syllable of .

9
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qrar can be identified with &, because fasa and &= merge into g1
in the gy state, and srand g merge into q ( like zats in the RIS
) after being uttered. MATAfAA(A Had 57 & zsraaaaar srraa
WCI'RQ'YHL Srﬂinﬁﬁmwr weAT | AATFREAIR CA: TT00 = qiq37
ST sa‘rasmaartr mm i ( Sankara ). The ms of this qwIargar
is fgdify & a1 =% @Y SmEed SrAEad: | ST STEReAT
wratre: | ( Sankara on Mandakya 11 ).

(22) ged arareas, the common ground between each of the
three pairs. azrafy: =sEriya ( Sankara ).

(23 ) The zams of frsa ( as identified with =gz ) secures
his goal viz. fgsa; that of gmw ( as idenufied with g®1e ) dAwa;
that of qrzr ( as identfied with ®®w) the gra, in accordance with
the doctrine, 4y asgg: @ x &: (Gita XVIL 3 ). But the wor-
shipper of Matraless portion of siigrz has not to go anywhere to
secure his goal. He realises himself as Brahman. The garas of
fsa, Hwew and qry secures only the lower w, and as such is
inferior to the zqrgs of the wmrg. But Karikd 22 calls him a
agrafy, while in Karika 29, one who knows the sfigiw as starar etc.
is called only a gfq. This is strange. Karika 22 appears to be a
suspicious one.

(24 ) Karikas 24-29 glorify the gqrar and the zqrgs of
wgr( as a whole, and espec1a11y its wrarxr aspect. One who knows
G S AW, JAFAAL, Zaediqara: etc. is the real Muni. smgu is
also known as gua.

To know sfigiIz as a whole, one must know its parts or Matras
equated with the semmigs. There is no necessity of meditating
upon anything else.

(25) wow or < is =g which is described in the Upa-
nisads as absolutely free from fear. wgug is sf=, lit. which is
praised ( qurger gf ) or uttered first. A Vedic passage is expected
to begin and end Wlth siw. Read the followmg from Manu-
smrtx, AU qOF @'!Trqrqra-—a T wagr | Ha‘uma\'ﬁa 9% g
3l |l . AFR FTTERX T AFN 3 gsafa la'qswrﬁrtaa{ CCCH
@iy 7 | oagaredEt T wesqgigfEsm | Gwmére{ra'? fast HSUEH
gsax | 1L 74, 76, 78 The A1tareyabrahmana Says J¥qISIAARTTE AT
FOT AATAEFER FFE WER I AANEY FRATAZAS IR | aEt-
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fafs oty ¥ @t 3% Aifweast drsar agho In later litera-
ture 3¥w is said to refer to the Trinity, Brahmadeva, Visnu and
Mahesa, st frsgeize eweg wysac | AENOSTS F&0 GUTEg 97
wat: | The Gita ( XVIL. 23-24) also says, 3 awmigfy fwiEwy
HFOTGAT: T | AT TF15T TI0sT (Tgar G || qeASRgZ g
TAFAATERTN | gqd=y FIATRE gad q@angang |

(26 ) Vidhuéekhara reads o wgaw for qu: sga:. There is no
doubt that gv: &ga: is the original reading which was emended so
as to refer to q¥ srgr which is generally spoken ot along with stq¥
. qv is the qu: swenr or gy gwy: referred to in the Kathopanisad
( wEa: QERITFHAAFITET: O | GEYOH T CROgedr wre@r @r qw aiw |
III, 11). =gt mm—the lower Brahman associated with gau%s.
There is no point 1n describing gurg as =1q¥ z&mw, when g 15 to be
immediately shown as gqv: zear. Karanarayana boldly explains siq¥
s AT GHAAT WBETTI(TAITERT 0T 8% .., and g as gsaT=AAY
frsqraganeEs qua gk ... igan OBIAEAaR o Q08T A SrEgiy
sgaafy wrm | Could it be that the original reading was guay
9% 37, so that gury is described as q¥ srar and g @rear, thus equat-
ing srar and syem at the same time ? On the other hand, in
Praéna V. 2, we read qag S@FIR 9 F19T T AN T4 IFEATANZEIAATT (-
gaTaEawReaE | stAsaqsTrar: — This expression is found in Brhada-
ranyaka IV, 5. 12. =1g%:, 7 fqad gf 100 789 KISIF q0M4: FROEA: |
( Karanaiayana ).

(27) agasavg-gwsqworasat ( Karanardyana ),  agremars
( Sankara ). &g apparently refers to Brahman in Karika 26.

(28 ) Compare for the first line, gwav: wawarai exdsgn
fagfa | ( Gita XVIII. é1 )s also a‘[# %q’ 3[;{:\';& gf‘q G’a’(ﬂ' ﬁ@a‘{'
(XIIL 17), siggars: gediseatrar w31 st gav afafe: | (Kathopa-
nisad (IL 217). @ ==l &ads JE@EE gaiEghee
( Sankara )

(29 ) Saediqsrw i-— There being only 3w, all duality ceases.

gadr s, srenare ( Sankara ). People well-versed only in the
Sastras cannot be called gfas, if they do not know the Ombkira.

Of the older Upanisads, besides the Mandakya, Katha, Praéna,
Mundaka, Taittiriya, Chandogya and Mauri refer to Omkara
Pranava, describe its identification with Brahman, glorify the various



68 Notes on Gandapada-Karika

uses for meditation and fruit of sfimiaraar. The following
extracts will be found interesting in this connection.
Kathopanisad :—
& A1 gTEwAle AUy G0 T agIa |
qi3sgear F@ET AN a¥ 99 quEon F4hH U
sitfweaag |l L.21s
qAZIIAT Ta AAZAIAT 9T |
qAgArET FeA a7 Ay aw ag | [L12.16
TAZIEFIA ATHASIGHAT 3 |
waIrEFaa [ar aa e wea I Li2.17
Prasnopanisad :—
Qdg §IFEE X [ T AF TR ARG A AT AN TRAL-
AU V. 2
g ohEAEATIald | XAT GIaroT STaTANGTRy | gy
AFEIATH § 2 ATNT TFIIN TG GUAT ARATAAGAAR U V. 3
w9 gfy RARN A4ty Goga SsFaty ogiieRlad § QIASF &
qwFd Eafragag gavaaa || Ve 4
7: gRATATANTHARAATA 9% GEANEqIdid | AstE gy qoa |
T9T QYETETST TAfAESIA OF § X § QOAAr (AW § AWNERITH
HPFF § CATIETIARTAT g geyHiary || agar sgvar waa: | V.5
fET WIST PR GTHT AFTFTAHT AGEATTH |
TEAIE FAAFATHETAIG FEIFITHIG T Foaq 70 1| V.6
AT ggiiearet G8iRNReEaaY Jgaey |
AMERUTITaRAIFA N REFIAepraRARRTaATT ot A V.7
Mundaka : ~
qUIET Y T SEAT A AKITEITY |
wgata Fgust geaweAar wag |l L2y
Taittitiya t—
siifufs gt | Aiwetgeran | Sfwdnzgsind @ ar st qadan-
stigafea | ifale gy maka | Al geEtn sl s
msad: aiwnd afagonty | o stq v |\ HifemiErStaRagsA o
Qrtwfa stgtor: gYsg=ATE AQOUIT | aFAamy | 18
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Chandogya :—

Afaragaregtaaudiaidt gamfk aaesrearag | Lo
n

- [ -~ = ~ .

AOEE A FATHAAIHIELTAT ARG TEE = S008I, 1 |
HA o | AYACRYARTHARATAR TG@TH oo L1.5.6

AT T P g8y fenmanRE ol Ta AT a1 et
o afkar @q 1 L1.8

40 A1 FIATARATREACTTLFHT T T @O0 T eAATTA-
AWY aenfasg Far stgar st | L4

AT WF T SET | GO 70 90T § SN geqy I A¥eT A 07
sora A G weaE L

qARGEETaREAsiavvTeat Far AT aIAvIaIaar -
AAAT QAR Furaaed gyt | L.

ACTITRTAVI(SAANT  SPFT: GABETATAT | IFAT FO®O qOfH
SOOI TAIGRO G AF GO GATLFIAER @ 1 1L13.3

AAAFI@ QAT TOUCLT TAT IJIFTAHGIRO smgAn: qiEsan
~

S W Viz
Maitri :—

¥ T ARGl B WA AEA AW IORA qI€d qIEA Aewd agAd
ARSI § ANTA- F I 7 X TAATIEATATT NIATA FEAN-
fufa (e Rer qanty: gANEAE DA FIRAQT TFAET ANF SR
At gsfiaf | VL3

o WE T IXY: W TN T qOUT: | IE0A: | geqdy qv snfyeT ehg
QY qoF 2T TGS TOTTT TG A®E Fratas Ge Gyl feg
sqerd QA TR I fAfed gnrafuaAd ang | .. AfwdagereT Jad awrgi-
frerddaguEiarAaiHia | .. AT QUINAYIIAT QO | QRIS AT
ot afysgia aw ag | Vig

SATEAACTH TATAIRT aq: |
Aitafa sgades FgTaa
By AHAWIT T AT

o FEr BET RSGRTE AtaRTar
o

AT FFIT QA AATATAI
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WY guT WRE SETAY
AT YA Weq WASTF(A FI@TAQT
ST WIOYSH g 3 TagFA
A AAATAEA T A CTTTAIAN
99 FREARISEFI gl FJAATQIT
AT TIRSTTAT 2917 TR T qT
TR QATHAIHAAT TAT ACTAT AT WI+AAT TRAS TTFIH G4
JIE = F T weyagatae | VL
U TN oG QAT AV FIPWIFET G G FIGET oo JITeAY §

LYo

FIGW FRATIANG AT T FE ANIUHA FI@AATATTATIA S

;g |
FIPEAAA AT FIBIFIE qq0fed = |
FF IR faesta @0 ghaaam | VIig

o TROAINRAFFA TR TFALSTRG FHATAT T WeagEbrena-
AATEIgaARTa: AT gWa | e V122

A PO HTASTU (NERT  AREAASAT (WAT TR SARANA LA -
AT (=41 AFAFHHT  IGEARGAINAAET  AHAAT: q9-
wagg t V24

frmeiEatas: ghgansr a1 @w sq T owatRaEsRTw
TOEIET AUAR AET W@ ol Fgd s 5 Srfy soarer: sowar
ATEAT FAafAet fre ey wair | Ve

Kdranarayana tries his best to show that Hari with his four
forms is the objeet of Upasana described in the first Prakarana.
Madhva also follows the same line. It is unnecessary to take the
interpretations of Kﬁraniriyana and Madhva seriously. In the
eyes of both of them, Gaudapadiyakarikas in the first Prakarana
form a part of the Mandakyopanisad. They do not seem to be
aware of the other three Prakaranas of the Gaudapadiyakarikas.
The colophons in the Manuscripts at the end of this Prakarana
vary considerably, suchas st mrvgadiafivg warar, s TEIOT
( without any specific name ) .., Aigntota: guw gEmE, gt
TYH AFOT, 0 FAETATTSTTN  TITIHO AT HATRIIT THTFH .
There does not appear to be any good authority for calling this
Stwtar, swnTe, as is done by Prof, Vidhuéekhara, Sfrgiqraar perhaps
is the most fitting title for this Prakarana, if any is to be given,
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This Prakarana contains 38 Karikas and is usually called Fae,
presumably because the first word of the first Karika in this Praka-
rana is IqeT. Gaudapida tries to prove here that there is no
difference between the mrgg and g states, and qearetar consists in
the belief that there is neither fafyq nor gexf3y, neither ¥g nor
|19E etc.

(1) Things seen in a dream are admitted to be false, because
they are seen within the body in a very limited space. Mountains,
chariots etc. seen in a dream cannot possibly be accommodated in
the small limited space occupied by the body of the dreamer. So
they must be false or imaginary.

(2) The objector might argue as follows : — The mountains
etc. are not within the body; the dreamer may be actually travell-
ing to those regions, in which case the things seen in a dream may
be regarded as real. To this we answer :— It is impossible for the
dreamer to actually travel to the regions within the short period of
time he is dreaming; the dream hardly lasts, say an hour or so;
how could he be travelling thousands of miles during that
period ?  Secondly, many a time the dreamer awakes suddenly,
but he does not find himself, when awake, in the regions which
he had visited in his dream. All this shows that the objects seen
in a dream are within the body itself; the dreamer does not go out
to see them.

( 3 ) The following passage {from the Brhadaranyaka shows how
the objects in a dream are created by the soul out of the material of
this all-containing world, but they really do not exist. g oz wwafafx
J¥T JFE FATA AT @ Fgew @F AT A arEr @
sofemr Mg gET exdSquREEit | A A% T A TGN T qerAr
WAFGY T LATEOEAA: GHA T AT g2 TR AARAAIAEIEFY
TET: GFAX A A JEEAT GOBNOT GIRdr Wawqq JEedrd QSR
gredr: @ax @ & ®a (IV. 3. 10). The expression wqragssy is
usually understood to mear, ¢ with the logical reasoning therefore’.
giraa: ( Sankara ). But there is no gfya as such in the above
passages from the Brhadaranyaka, which are undoubtedly what
Gaudapada is referring to here. Faef grar @y wdsAIREIRNIA-

RYT gFIAAAGAFAG: says Sankara ; but exasaia: would simply
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emphasise that the soul does not require the help of other means
10 percexve things, not that they are unreal. Their unreality or
sury is just dogmatically asserted n the above passage, 7 zur a 9-
tm'n etc. Some sort of 1easomng is to be found in Yooavas1stha
L. 19, giEaw WIZq ad T3ra aeawna ta zrzmra'?rmar T FgsT
qqls:raq‘ 1] aia‘mwvat mra WALST HesTAT | g5eAT WHEFHEITL
T F9q ra’?f Il Re 1t aqagraxaraa %arwmremsa figam | . 1 RQ U
|EN qF Jaew %asreraa«wmra | 31[5‘3'3“3 Hamaw ‘-TQE"ZFH WRE
RICEGIEE Y FU BT It FeAr | AN AR d 'ﬂ""{caﬂ'a?@ ag il R¥ I

EE’W*’:\' HE\'FWQ' A T AIRAATTYET | TG SIPELERE AT ATTTRAT: I Y

We however think that sgrggdss does not refer to logical
reasoning at all. It might be argued that the soul in the dream
might be different from the soul in §sra1g or sryq state or that zayw
is but sftage, as in dream one sees just what one had seen in the
g state ( AT WeATEHANTNAZT QHIEAT T00 A BT M AMfY
g7 zfa IV.3.14 ) and therefore the mere statement about the
absence of ¥y etc. in dream, without the corresponding statement
about the same soul persisting in the three states is futile. The
Brhadaranyaka to meet this argument says in IV.3.15-17, that the
sou] enters from one state into another and returns the same way
( gwreard means the same way by which one had gone, sgg—the
way of going, entering ) ; and it is this =grg in gueary used in the
following passages, that is referted to by Gaudapada: —

« 41 OF CARAENHEE A A g27 W0 a6 ¥ gw: qigeqry
stadearzaly @WHT § 995 PENRAT AR ARTTEST T6T 2 o
IV. 3.14, & a1 qy qalfasad ar., gigeqry stadwasata ggeaEs
/- @89 2 [V.3.15, § a1 o cafreggea @ - qideqie ghaean-
gt awEaag [V.3.17, aaar agmes SN 3 sgaeeiy o sai Ya
9EY TATFNITFATTIEINT WAred F ggrea = 0 IV.2.18.

(4)%gand wrz are synonymous terms, meaning ¢ thing’
¢ object ', There is &ae7 in way, b=cause the objects experienced
there, are seen within the body; there is 3ge7 in strag also, because
the so-called srar objects cannot be perceived unless the perceiver’s
gfg ( which is within the body ) becomes awmgrarswarwrer ( The
fasraaTias rherefore argue that argraeg does not exist all, because for
perception only the swawughyg helps ). So that what obtains in
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the sirarg state, obtains in the &gy as well. But this must not lead
us to conclude that there is only one state and not two. There is
some difference; strary state is different from w3y on the score of
fzasx ( being enclosed ) which is a characteristic of g only where
all objects are enclosed within the body of the dreamer. But this
is not a material difference. Devadatta sitting in the open cannot
surely be regarded as different from Devadatta sitting in a closed
room on a rainy day ! Prof. Vidhusekhara unnecessarily wants to
emend §ga&a Mgy into F3ae4 a rwag which he explains to mean
that the state of being enclosed does not differ in waking and dream.
There is no manuscript authority for such an emendation. Again,
as we have shown above, the reading w3gaw faa does give a
satisfactory meaning. To take wgaeys gy as wgad @ (Fasd)
fwad is equally unnecessary. Sankara tries to evolve a regular
syllogism out of this Karika,

srwgzsgrat warat Fasiw ( afagr)
zagaty (39 )

g9 £37 &9 (39T, WYL,

All this is cumbrous and confusing.

(5 ) For all practical purposes, Tag and strmia euras are there-
fore understood by the wise to be one and the same, because both
are iy and sweaiegrA. @y is also called geer gdd wad (& =
qATT TETET § TF AN NI T4 T WAEONA 7 @eel AT A .
Brha. IV. 39 ). qfa@A7 qrat maaesas sgar gaea ( Sankara ).

( 6) This Karika is repeated in the fourth Prakarana (IV.31).
Things in eaw and srmka states are f¥aw also on the general princi-
ple that whatever is not there from the very beginning ( that is,
whatever is produced or born ) and is going to have an end ( that
is, can be destroyed ) must also have the same characteristic, viz.
being unreal, even in the present. The mirage ( gargfusr ) is not
there before, is not going to be after, so it is unreal when it
appears. Things in sagr and wafa are really possessed of the
same characteristics ( @zar ) as those of f&aw entities, but they
are taken to be sti¥ay by the ignorant,

(%) One hay readily graht the fasares of objects in dream, but

som€ may not be so sure about the srarferars being fawt. Gauda.
10
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pada therefore explains the point further. Why do we regard. the
objects in dream as faw ? Because, their waaigaar ( the zapacity of
serving some purpose ) is contradicted in another state. A real
object can never change its characteristics or g%&. The hearty meal
that a person takes in the dream, is of no avail in the wrrg state
where he has to satis(y his hunger by having another meal. Now
exactly the same is the situation about the objects in the wmg
state. The gagisaar of a meal in the sryg state is contradicted in
the &g state ( the dreamer goes on cating in a dream as though he
had never tasted any meal in the g state ). So, =g objects
stand on the same level as the g3y objects in that each is contradict-
ed in the other state. So mrrg objects also, being of a changeful
nature, with their g securing wwsayrars in a different state, must
be regarded as fqgar like the 3w objects. Prof. Vidhusekhara reads
awsT alteny for eyt faw Fray, and translates the first line as © that
the things have some purpose also in dream is known’. We fail
to see what the sy wafisraar of objects has to do with the matter
in question. Gaudapada wants to prove that objects 1n the =mryg state
are fagar and ke gives the reason that their g 19vsaar is contradicted
in dreams. Whether objects in a dream have a qarsq or not is beside
the point.

(8) Prof, Vidhusekhara wants to cmend g} sarfinast: into
wgal: warfyar, and confesses that the Karika s not quite clear to
him. There is no doubt that srg¥ eqiiiras: is the genuine reading,
if not for any other reason, merely on account of the fact that no
one is likely to change s1gat: wqrfirant: into HYT sy Gauda-
pada’s style is sometimes very terse and we have to £l in gaps to
make the meaning clear, but that hardly justifies us in changing his
words at will. Prof Vidhuéekhara is unable to understand the Karika,

presumably because he has failed to grasp the meaning of the
last Karika,

The idea in the Karika is as follows: —

The objector says that it may be granted that the wyfrsaar of
objects in the smsrg state ( referred to as &y in the last Karika ) is
contradicted in the dream-state if the same are seen there, But
many a time the dreamer sees in a dream quite abnormal, faatastic
ind unprecedented objects which he has never seen in the =g
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state. The gudimwaar argument therefore has no scope here. Are
we not therefore justified in saying that the dream is an entirely
unique state having no correspondence to the mgg state, and that
the dreamer is also a different soul who creates those abnormal
things in such an easy manner ? No conclusion can therefore be
drawn about the Fag7 of objects in the waking state from what we
see in the dream.

The Siddhantin’s answer is as follows: — We agree that wgzsa
is an @1gx thing, But that does not mean that the dreamer isa
different soul; it is just a case of aramrgres. The sigFix is buta
characteristic of the dream-state. Is not the &% associated with
all kinds of unbelievable objects? An ordinary person when
anointed as king, does become possessed of extraordinary powers.
Similarly the dream is a privileged place. To us in the waking
state the things seen or done in a dream may appear impossible or
abnormal, but the dreamer considers them as just ordinary
routine and they are real to the dreamer only. Even in the waking
state an untrained man would think it abnormal or impossible that
one could fly in the air in a big Constellation aeroplane at the rate
of 300 miles an hour, buta trained air-p:lot does that with the
greatest ease. So the Fagy of things does not depend upon
whether the things ate normal or abnormal, butupon whether they
are capable of being belied in another state. The =13 in the dream
is the w# of the dreamer, that is all. gar wnfraatat tsgatg rgfosr-
HArAEH qUT WA WrATHARRaaey | ( Sankara ).

(9and 10) Things, both in the srgg and aw states, are Ja:-
Fivaa and so fwear.

Ayq state g1y state

( 1) Whatever is imagined (1) Even in the &g, the
by the mind is popularly regard- | dreamer imagines certain things
ed as =38q in the mind and considers them

( 2 ) Whatever is cognised | as qd
by the sense-organs outside, is (2) Even in the gy, the
regarded as € dreamer considersthings cognised

outside as g

This shows that the so-called sgafinm in the siarg state obtains
in the way state as well. sga state is therefore on par with the sag
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state, .and is faa like the ¥ag, on account of the w=awamm of
things as has been explained below.

(11) If both the oy and sy objects are fraw and Fa:xfiaw,
What is real ? Who imagines these wgs— ’ these questions require
10 be answered. wafagrady: %: sugsTatmarasig: ( Sankara ).

(12) ‘Awman’is theanswer to the questions raised in the
last Karika. Atman is all light ( &3 ), wst, =iga etc, hence he ima-
gines all this within himself by his Maya ( which also is not differ-
ent from him ). Here Gaudapada parts company with the Bauddhas
( Vijianavadins ). Sankara aptly remarks, & = favRqg Q¥ FATga
Saifrsanadaumm: | According to the Bauddhas fagma is also
* grrirss ", It cannot be sngsaa for any thing.

- (13) ThisKarika shows how the powerful ( gg: ) Atman
effects the creation. He first thinks of the objects to be created in
his mind and then becomes out-ward-minded and fixes them up
outside, just as a speaker first thinks about what he is going to
speak and then speaks out. Prof. Vidhusekhara wants to read
sisraiaang for s7areagarg, because the objects in a dream are not
fixed, and figarg in the second line is intended to be contrasted
with sgaRumg.  He also wants to read gfgfia® so as to correspond
with seafia®r. We differ from Prof. Vidhusckhara. Things within
are w121+ according to Gaudapada { Karika 15 ), steg is not wsga-
fiug. As dreams go, they are as good as (Aga. The author seems
to emphasise here that objects are first thought out and then pro-
jected for practical purposes. The expression afefSasw would
mean ‘ outside in the mind’ which is a contradiction in terms.
That is why afgfgs: ‘minded out-ward’ seems to have been
preferred by Gaudapada.

(14.) Objects within are {fg=awrs (staying as long as the
thought lasts ), objects without are = et and zhzawe. faaxigs
are cognised by the mind; gazrgs, in addition by gfzys, as they are
qIFEAT- 57 is referred to by Gaudapada himself in IV. 72 as
mEAEEay; but the ga in gazrg here does not mean wgrmrsEasy,
for that characteristic belongs surely to faw®ig as well ( for fygx
would be the zr1g% and the things imagined would be grar ). Read
the following from Sankara’s Bhyasya, fawsrar: ... fraefiesar | ...
FANTE, CATE=A g | gIF@E WpEter wdeaaRegar | ( qar
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\mmeﬁsamta mzfma gt ﬁmx arazt AT qrEgEd gw ) vtmwﬁ-
STAINTTEA Tarat ¥grai ¥ ggwsr | war objects thus are fyasrs
and also dependent upon or correiated to other objects for their
existence. Hence they are ggzrg. Whatever that be, all objects,
whether within or without, are but imagined objects. The frirg
pointed out, viz. some are rywErm and others are gawrg, is due,
not to any other cause, but fzqge itself.

( 15 ) It is true that objects within are not distinctly experienc-
ed while those without are s, but this distinction between the
two is caused merely by the difference n the means for their
cognition. It is not that objects within are ®feqg while those
without are 1eal.  All are ®f¥qa, but objects within are cognised by
the mind, while objects without require in addition the help of
greggs or sense-organs for their cognition; wrar awar dgsay aq
zfvgaw, girgawn sia— according to this theory of the Naiyayikas,
there is gi=gg in between maw and objects. gigarsar may mean
other gf¥gas ( amrar as opposed to maw which is an searitfege ) or the
difference or distance due to the intervention of zfeggs between
aaw and the objects of perception.

(16 ) This Karika indicates the process by which arar and
sremiftAF objects come into existence. The Advaita Atman first
imagines ( ty his Maya ) the individual soul and then the different
objects fgwmra and gawig. It appears that the individual souls
thus imagined, imagine for themselves different objects according to
their experiences also imagined. Gaudapida does not dilate upon
this topic any further, as he is mainly interested in the w=rfdars.
The Yogavasistha carries this theory to its logical conclusion and
speaks of countless myriads of worlds within worlds created by
imagination by the individual souls. warfya: aaregfa: is unexcep-
tional enough. But whence does the first fzr or fazra come ? Why
should there be the difference in the powers of imagination of indi-
vidual souls to start with ? — to this and similar queries, Gauda-
pada has only one answer, they are all unreal and only the Advaita
Atman is the qearefar | Sankara says, disdy e1d Fieaar ara FIFGIAL-
TARMAIEA: | Ul qizall (Far AmAEE sarEa T g
AT § 310 | AT STETAMTTACR ST AT STRDHR (ATATE-
fEH A (BT ETRBILATIANN AVTAETAARGAR LA BT~
AT AR STRARATAHAAHABHTAAE T BT |
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(17) wfurmiyie— The rope in darkness is mistaken for a
stream of water ( ggEuw ), serpent (&9 ), stick etc. Similarly
Atman is mistaken for all sorts of things by different people accord-
ing to their powers of imagination.

(18) When the sy is realised in its true nature, the Fxsqs
vanish away; similarly when sireaq is realised as s1ga, the different
fyzwas about sy disappear.

(19) Itis due to the Maya of Atman that so many fyzsus, sy
etc. are superimposed on him. It is strange, but true that Atman
himself stands deluded by this Maya of his and gives rise to such
frweqs | Sankara hastens to explain, sxan Aifya g3 Angar wIq |

(20) Verses 20-28 describe the various fr#sas (35 of them )
fathered upon Atman  They represent the 1deas about the Highest
or the goal to be achieved, entertained by philosophets and lay
men, It is possible to point out some prima facie bases for these
fazsas in the Upanisads and older works. Atman is imagined to be

[1] o by some sroarigas, Vedantins who take their stand
upon passages like arer w¥ afaigan ( Chaindogya L.11.4-5 ) and others
quoted in notes on 1.6 above. Anandagiri says that Vaisesikas and
worshippers of Hiranyagarbha are meant ( sirofr igzuganwsazqsasr ar
§ AT SERET MO STy IRCEFTA Foaqled ).

[ 2] waifx by warggs who take their stand upon passages that
support the fagsweor ( Chandogya VI.2.3-4 ) or the qafimvur process
for the creation of the world. ge4f, srre, dmm are the three wgs, or
five, with qrg and ererar added to the list. The popular or
the Carvika view that the body is qregdifas is also well-known.
The Gita also refers to these philosophers in warfy aiiea wrsaT
(IX. 25 ). giysgiSramge=am™ afy T e gy SeEmon
gremafazn ( Anandagiri, according to whom only four elements
are meant here ).

[3] gws by some of the Sankhyas who postulate =, vax and
auw. as the three constituen:s out of which every thing is
constituted. The Gita ( XVI and XVII Adhyayas ) elaborates this
aspect in various detail ). w=TvsteAmife v g FETarATaT STAST
Regigsamer Frwfafe wiear: ( Anandagird ).
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[ 4] a=arfy by the Saivas ( according to Anandagiri ) who say
that syrema, sifrar and farg are the three g=gs which create the world.
One would naturally expect the gigzazss to follow the wigyzms in
the last Karika, but as the wigzazts are obviously referred to in
Kariki 26 below, Anandagiri’s interpretation is reasonable.

(2r) [s5] args by some Vedantins who take their stand
upon Chandogya (1ILs 5-8 ) where sz is instructed by the
szyv in the args of Brahman, called szisram, sasamm, sdfsar
and strgaasrg constituted of four w@is each, as follows—wr=t frzar
gatst Rmer gm EEedist AEST ¥ g 935ES TEr Smo
TERIAAE ... TIT7 T WA T@0 A T 9T BT T W7
FIFES: TET ARAISTFATIAN .. A FBT |I: FFT =75 3@ (999
FIT T QFa FESES TE TJON STTASHIAIA ... WO FFT TG FaT
ST BT WA FIT & QT TSES: Q3T TF0r sgaamana | Anandagiri
thinks that the four qrzs are fasx, =%, @i and g7 ( the Mandakya
says §F TAAFTTATAT FF @ STARAT Igsarg ). This is not likely as
Gaudapida himself has dilated upon them in Prakarana I ( though
with the ultimate object of establishing wga ) and would not of his
own accord include himself among the qizfigs.

[ 6] fyygs by the fxsafrgs who consider enjoyment of the
objects of sense as the highest goal, sensuvalists like Frearma the
author of Kamasatra ( areargagqatal ge1al saafd-wegrzay A
AT ) GSTRTARARITAT HHAAST | (yyeg Feqwi 7 grnasanaas |
IqY @Y se@ Avar weong¥ 1l 2R (AvaigEwAw fafegaag ..
Anandagiri ) and sraizs whose motto is qrasdis gw Fyg |

[7] @rws by the gisfrgs who think highly of ¥s3ws, asuavs,
qsrqia@rE etc. and aspire to secure residence in them; wydw: sify
91 Sigr ssgaar edia qrofrer (Anandagini ), It is better to
understand by s, the various abodes on the ¥ggra path, rather
than 4, g3: and €x: as stated by Anandagiri. Very few would
choose : and ga: for their goal.

[ 8] Rms by 3afaxs or Fx@as who are enamoured of the hiers
archy of the gods and worship their favourite gods to secure their
worlds; arfea Fzmar Fma ( Gitd IX. 25 ). wwiexrgdy Faragane
grardr Seaveaty YFarmwogtan ( worshippers of the 3zars mentioned
in the Zgarwrug in Yaska’s Nirukea ), says Anandagiri,
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(22) [9] ¥zs by ¥afrgs who swear by the ¥zs which they
regard as srqisdy and fasarad o ditectly tevealed word of the High-
est. yarEaY SgrnTCERTAAE qzF Tzl ( Anandagiri ).

[10] ags by the nxfwgs or arfirzs who take lhfir st:'ujd’ugon
passages from the Gita, g@isaiya: geal BTy [AETeFAS: |
( Gia IIL 13 ), gfrergagst aira g waaaa (1V.31), agmara:
& gag afrdar (1V. 23), sgdot =g sfAEad aq0 gaT | TAT a7
wea=t mmedaarfaar v ( 1V, 24 ). Anandagiri remarks, saifagiagady
T WGAT NI SrIFATIAD] JUFET AT |

[11] wigg by the MiFgfrgs who believe in the Highest being
the Wigg (=E & wdgmat qwr 7 q@iw w1 Gid IX.24,
SYFWIGAFAL T WAT NHI HHAT | qUATATT Fiegw FFSHAT 7FF: q: |
XI1IL.22 ), Miskarear 7 Faia giear: | ( Anandagiri ).

[ 12  wfrsgw by the Wisafygs who take their stand on passages
like gratr ar stae || mdvwaAEs | St 9 gfaFag R SO giEEa: |
axagaAar SrEas | ... 96 a1 A" || sAagigE | seg sqin: -
fgaw | sqvAeE: gtatgan || adagwas afd¥aw | giadt s e |
suprmismE: | giyemarEnm: Slatea: | gy gia afafzar it a3a-
gaay anogay | (Taitiriya 1L7-9 ) stg a&® sammm (L)
g aetnasmaes (11,2 ) st % sqefaag ( Chindogya I. 3. 6 ).
Anandagiri displays a sense of humour rare in a Sanskrit commenta-
ty in saying geswnr ( cooks ) Wiwd aReafy wlamma. We do not
think Gaudapada wishes to include cooks in the category of philoso-
phers, in spite of the fact that the problem of food is universally
admitted to be the most important one and the validity of the
Napoleanic dictum that an army marches on its stomach, is self~
evident,

(23) [ 13 ] gam by the gymiags. They are the atomists, Vaise
sikas who regard sgs as the woexremr. Anandagiri says, srr ganvsm-
afcamon: w3y ¥rag | Vidhudekhara says ¢ they would refer to all
the Vaisnava teachers, such as Ramanuja, Nimbarka, Madhva and
Vallabha *.  This is quite improbable, for these Vaisnava teachers
regard the individual as atomic, not the qemrmg. Here the question
is about the ideas about the Highest or the wwereor and not about
the individual soul.
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[ 14] #gw by the eymfygs ; they are the sates according to
\lvhom the gross body is the Highest, ot the Jainas who regard the
Atman as griRafeona. w37 I sEweaaryeaty SrEmaws: (Anandagiri).

[ 15 ] =4 by the mafgs; they are the srafires, followers of the
Paficaritra or Saiva syrms.  They believe that God descends down
to the earth in various forms, They take their stand upon passages
like gmfy wmbogis Fwa.sqrmamar ... swand g g ( Gt 1V.6,8),
TART AR IR FesTeAFEGG 71 quaredt wadveaminer | ( Ananda-
giri ). u§ is explained as a¥aeuf gEFIFEIAFERAT ... TIHT AR/
aFEIEIONE FeargReaveRarEta: in Brhadaranyaka 1L 3, 2-3.

[ 16 ] <ma by the wadtygs. The Brh. passage quoted above
explains srad as TR FEEARS T ... TOST TITHATAATHI:
etc. WwuA: WATEWHFAT (FuegarT: qward gfd geaarya: (Anandagiri ).
It is more likely that the sgafdgs are some theorists who deny the
existence of a personal god in a concrete form. wgs cannot mean
BIF.

(24) [ 17 ] =% by the wrsfyzs ; these take their stand upon
passages like smidrsiin Srwaasa wzgr ( Gita X1.32), grg: atgoams
( X. 34 ) and Atharvaveda XIX. 53, 54, etc. Hi@: qwaid sfa STHET:
( astronomers ) says Anandagiri. The F%fess also regard =iz as
faeg.

[ 187 f¥m: by the fxfészs ; these are probably the Ff¥®s who
regard space as eternal; everything that exists exists in space;
s0 space is the mm#wor. Anandagiri says wdigafigeg faam awarar
zagrg:. The expression wafgaids: is usually explained as ‘those who
know how to foretell events by reading the voices of birds etc.’
Perhaps it means ¢ Yogins who can hear the music of the
spheres. ’

[ 19] =g by the arggs; these are, according to Anandagiri,
those who are conversant with alchemy, mantras or charms etc.
( wrgardy weRArEReaTIdY AT TIGEAT waeAHA wiwa | ). Perhaps the
anF®s who believe in the dictum 7% =1F wad gwagng: are meant
here. They think that right knowledge could be had by discussion
and argumentation. grg is defined as g=agyeEy: ®a1 A1%: |

[ 20] waarfy by the gaafygs; these are the geographers who
claim to know the whole universe consisting of foutteen yaas (seven
n
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higher, ¥z, g7, &, @wg, 77, AT and gerw, and seven lower, wag,
~ o, < "
faraz, gaw, WAS, AgAs, Aglas and qrars ). I TgEA TRTANY
gagraag: | ( Anandagin ).

(25) [21] wmaw by the mati¥gs; these take their stand on
passages like @Y =@wgaretd, AA CF AIWOH FEA THIAIE | AT
aareR grprrawy: ( Anandagirn ).

[22] ghg: by the zfgfrgs; these aie evidently the Bauddhas
( afgtarata g, Anandagiri ).

[ 23] faaw by the fywfygs; these are evidently the Vinana-
vadins, Bauddhas ( fra®y starrErged AFAR | a3AEAAGT | Ananda-
giri ).

The Bauddhas use gam, gig and fFw as synonymous terms very
often, It is quite clear that Gaudapada, who condemns all these

theorists, could not have been himself a Buddhist. It is significant
that Prof. Vidhugekhara has no remarks to offer on this point.

[ 24] wwiwar by the gatadidgs ; these are the Mimansakas:
they do not admit any gsere, but say that waf and =g ( qrg and gug )
of the individual soul determine his future and hence they are
the smerreor (aigAl FAfrfadigame e Aiates |
Anandagiri ).

(26) [25] waf¥q® ( constituted of twenty-five principles
or elements ) by the Sankhyas ( wmazfrfas: aenan asfatza

o

wy | Srewws w7 wB5hs e gew b ). Thus—
aFAF: — 1
qEREsas: — agq ( ghg ), AEFW, T2 qERIATO— 7
wEEEe — v ghifveantn (o, w@d, 3y, @ and syg)
v EdfFEne ( Frar@orgagern: )
wa:

o wgraAie ( gliusgsasmgoEme ) 16
GG i

25
[~g6] sgfiq ( constituted of twenty-six principles ) by the
Patan]alasg followers of the system of Yoga propounded by Patafjali,



Chapter 11 83

They accept the twenty-five g=as of the Sankhya system, and add
only one more gsx, viz. §2gv ( hence, they are also called ¥sax
giwgs ).

[ 27 ] a#f¥=® ( constituted of thirty-one principles) by
some. They, according to Anandagiri, are Pasupatas ( worshippers
of Pagupati, Siva ). They accept the twenty-five azss of the giwas,
and add six more, (1) g (2) wfyar (3) faafa: (4) w=s: (§) ®@r and
(6) wigr. Others add to this list five more, firs:, mifs:, wzrfa,
gsg7. and &7, making the total 36. Prof. Vidhusekhara says that
out of these thitty-six, yra:, sfaar, frafa:, 1@, and g1 are regarded
as grarfrgfas, so the thirty-six gzas can be reduced to thirty-one.
We think that all the above views are wrong and that Gaudapada
1s here merely 1eferring to the passage in the Gia ( X1I. 5-6)
HETIATFTEENT ITECGIHAT = | shgqrr 9% = 729 Sfeggar=a |
z=P 3T W TE qUrAHAq IR | AR qmEd sEFsrangad |
The total 3t is thus made up,

qETIAS— 5
wgFEn, gfeg and sw=gwE— 3
efezgs (5 wHIRES, 5 FMigas and wag )— I
zhzanr=ss (9, @, 777, war and gex )— 5
T, BY, §W, W@, 89@, Saar and gfy— 7

I

o

[ 28 ] wmea by some who hold thatit is futile to limit the
number of gzas. Theyipresumably take their stand upon passages
like aeavsfta /e Fsaat Argdiat gige | ... ga@afEeg 99 sfiag-
fSrang ar | aug sy 4 ag aargawag i ( Gl X, 4041 ).

(27) [29] &= by the giefigs; these are the democrats
who look at the world from a practical point of view, and are not
interested in metaphysics. ¢ The greatest good of the greatest
number ’ is their motto, and Frxdxg their forte. These Frxlazs are
different from the Zyxfags in II. 21 above.

[ 30] wmsmr: by the sisafygs; these want to follow the
directions given in the Smrti works about the different modes of
life ( mar=rd, ey, amges and geqrg )5 the proper obseivance of
the Smrti rules in this behalf conduces to the well-being of society
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as a whole, and ensures salvation for the individual as well
( TTYAITESIAL AT ZiA gaagsy | Anandagiri. za7 was the first
great patriarch to introduce the system of srsras in society accord-
ing to some Puranas ). The arsrms mentioned in III. 16 below
are not to be confused with the sarms 1eferred to here.

[31] wfgadaswn by the Fgs; these aie the grammarians,
according to Anandagiri, who say that everything in this world can
be classified into one of the three classes, male, female and neuter
( FarEroeg SNGAGEE qEgaTA @ty qugiea ), followers of arfonfx-
gata. Perhaps the remote ancestors of modern Freudists aie
meant here ; those who regard the highest g=g as nothing but sex-
urge which animates the world. These can take their stand upon
passages like sr@ASAE & FNFEEGIH | ATRWHLE (FATTEN-
ggzw | Gita XVL38, by interpreting the same to suit their own views.

[32] aum by some; § sgwoft ey of =i Ifa Frag
( Anandagiri ). Perhaps, we should read gzrgws here, and the
reference might be to the passage, fwaw gzagRuPzTw |IATAT |
ofraed sreg FaAmo afwee® qoay | Mundaka II 2-8. g and wqd
srar are mentioned in the Prasnopanisad V. 2, wag wrsra ot =59 =
G oo

(28) [33] wufe: by the gifags in whose eycs the problem
of creation looms large ; these are presumably the worshippers of
Brahmadeva, the creator.

[%4] @a: by the maf¥gs, the worshippers of m¥m, the
destroyer of the world.

[ 35 ] feafa: by the Rufafags, the worshippers of Visnu who
looks to the maintenance of the world.

gi¥at o9t a1 Rafaat avafmia feen (Anandagird ).
These thirty-five frwzas and similar others are always being

continuously associated with the Highest by ignorant and semi-
ignorant thinkers.

(29) Gaudapada here points out that in accordance with the
dictum ot a=gy: & v7 5 ( Gita XVL 3 ), persons entertaining any
faweg about the Atman, secure that famsq as their goal, and fail to
reach the highest reality, The Karika ( especially the second half )]
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is very confusing, with the promiscuous use of &, &, 7, @war etc.
making it very difficult to understand 1ts import.

The idea is as follows:— Let us suppose that Devadatta is
a simple-minded seeker after truth. Yajfiadatta, his friend in whom
he has implicit faith, is a votary of Visnu and advises Devadatta to
regard Visnu as the Highest reality. Devadatta whole-heattedly
and jealously sticks to Visnu at all costs, and this obsession for
Visnu, having taken root, ultimately becomes united with Visnu
7 ( regwd ) wid ((amzw: ) gavdq gaw (e ) & ( frogsd ) wid &
(Fxg9° )gemafy | @ (Pregsy wig ) 5 @3 & (Fag= ), w«€r
(%agw: ) aggs: (aftwa feosy wid gg 9w &) ¥ar gEaw o
( fasareq wiag ). Sankara explans differently, & = (ga )& (W )
wafer (Fv &iFdr wiT:) w8y year (ata) Waemar q9a: fasmy (that is,
the Atman, assuming the form of the fwss, protects the sg )
ARWT TEWFEATNCEIL: | TTHT T ATIAE & & TEATEIE ARqEAAT
fawsgdrend: | ( that is, the obsession, viz. that @zsq 15 the syema,
takes hold of him ). Thus—-

first & means gwre (accordingto wig  ( according to our

Sankaia ), interpretation )
@ 45 0 war (o, ) "um ( » )
aqr ,,  grE e ( ' ) (same as
q: in the
first half )
aaw ( ” )
azge:, awsy compound (5, ) agHiE ( » )
second & means gdawew (5, ) wd ( » )

Looking to the wording in the Karika & wid & g wsafa & saiw
&:, where the use of 5 shows that the subject of =tafa and qzaia
is the same, we think that &: should refer to the aras, and as a
corollary, & should refer to wig. According to Sankara the Atman
protects the |4, and ags takes possession of him; according to
our interpretation the wra® guards the adopted wrw, and obsessed
by it reaches it. The meaning is ultimately the same (it is just a
case of Mahomed going to the mountain or the mountain going to
Mahomed ), but our way of construing the Karika is more in con-
formity with the grammatical requirements.
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(30) Those who indulge in the various figeys about Atman,
regard Atman as different, these fages actually are not different
trom Atman. No wonder that they fail to know the 1cal tuth about
Aiman. On the other hand, those who have realised thar Atman
is the only reality, do not take these fyweas at their face value
and are not contaminated by the #awma which might have other-
wise accrued to them. 7 arawaraEyZISAIE TEITH azTa: | 7 Zrawqren-
{7-¥(aq FFAITFEIHA 3 1§ wad 1974 | ( Anandagin ).

(31) waw,aar, TegRATT €tc, are known to be aATET; the
universe is likewise staga, Fgreag— ¥z araia F=, g5t A,
wERAFAT AT, - A9 A gIACAIrgE—geanFy ( Anandagin ).

(32) Having shown thus far how the views of other thinkers
cannot stand, Gaudapada enunciates his view about qraigar. fFery,
g, 9%, HI9F, g8, sw—these terms can have any meaning
only if thereis ga. Only wiga semq is the reality.  An =g can
not have any g, @ ete.  Itis {utile also to talk of fasry etc.
in connection with 1magined things Cf. ... aqgasg & z=drsia a
arafisia agmw | ( Yogavasistha IIL ror ). arx #hawagiaa g @
= geas | ( Lankavatirasatra 79 ).

(33) The =gy swema is responsible for imagining himself to
be all sorts of things that are really non-cxistent, and likewise for
the imagined things themselves. Atman is always the same, un-
changeable and serves as the sifygra for all @wsqms (& 5 Fagrenan
FigEgAgesay Anandagiri ). All sgaars are stfyys ; the =gy alone
is @&ra.

(34) The objector says that he admits that the sarg is just
fyzeq foisted on the Atman; would not that mean that syarg is srar
from the point of view of syemsig ? The answer is no. Can one
say that the imagined serpent is amar from the point of view
of wg? The 1magined serpent simply does not cxist; no
question of wAwm can therefore arise. In the same way there
cannot be any w-wi, yusmw or wgwsa for an imagined or
wgg. thing. Prof. Vidhudekhara wants to read aregwia for
ATEAAIAT 5O as to have a contrast between wegwry and sg~wia; he
thinks that semwra and eawrs mean one and the same thing. We
have shown above that sireqwra means * not the nature of wmg ’,
but  the nature of @ as conceived as a fame on s’ Again,
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it is absurd to talk about a thing having the nature of another
( except 1n Alarhkaradastra ). The suggestion that arerwraa should
be read for awawiaa, against all manuscript authonity does not
merit consideration.

(35 ) The expression sgriwamig is used twice in the
Bhagavadgita (11.56,IV.10 ). waafiggrm: — qeedt gavsireeasar-
am@surdy afeer e ( Sankara ). (af¥wewr:i— Void of zsars.
The Yogavasistha has the fifth Prakarana called zqsta of which the
author apparently thinks very highly as he calls it fagforgn¥, and
THATAFIFAGFETH,

(36) wzTq—aTEqErTERAAEATET endwary: | (Sankara). It
is only bogus gfas who advertise themsel. es and their so-called mira-
culous powers, cf. armigzimon qifvgar (aidg weda f@edg ( Brha.
I 5.1 ). Sankara in his Bhisya on srarfyegameagrg ( Brahmasatra
1. 4.50 ) savs aur Si® WHER:, T 7 §ed 7 FAed AYT T TELAR |
A gIT A giw YT FhATE FIFOC || QEIENNAl FEEFEERd =iq |
WEHISASTIIN 7T wdl A || AABRSISITHIC, ¥ Taa0z |

(37) The qrrgwdear®a is beyond all obligations. He has
no use for praise or salutation for deities; he need not perform the
Sraddha rites for the Pitrs (wur, all oblations to the pitrs are
offered with zfw ( fag¥z: ) wqr ). As he has secured the right
knowledge, theie is no possibility of his doing any unmoral or
irreligious acts as such, even though he may be technically above all
frlys or fvgs. w@rgw— Constantly changing. A afg should have
no fixed abode, he should be constantly changing his place
of residence, lest he might fall a prey to gsar, ziw etc
a% TS T TFIH ¥ AFar ganwg: § qutw qag | (Anandagid ).
Sankara curioucly enough says, =@ @t qigAORFTINNTE | ATH-
araasIR | 331 FEEEAAIEATERATHARIFNIITS AEIHRATE -
HERAT CIEauISTaAERRaE NEERiN /eqa 921 937 IF Za1 TaFar
TET QISTRT F@rIFHFAT (amw grararagaesrr: | All this is unsatis-
factory. Prof. Vidhudehhara rightly explains wm=rg as  absolutely
not fixed’. wrzfeE®:i— TZSTIITRENMAISTIIANIRAINIg R |
( Sattkara ). A Yati must make use of only what comes to him
unsolicited; he must not hanker after anything. Only the bare
minimum required to keep body and scul together, should be taken
by him. '
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(38) amma:— Referring to the external world, the fve
Mahabhatas, srem?as— Connected with the body. The azg is,
°
AL T GIITETEAN AT SATANSAG: Fed FEITIFATA: GRS
=37 froat fexat it (Sankara ). Having known this g, the
gfx should ever be on his guard not to deviate {rom it.

CHAPTER 1II

This Prakarana usually called sgagxwor contains 48 Karikas,
The first Prakarana mainly dealt with sfrgfiqraar and the second
with the Yaer of the fysg.  The problem of the individual soul
however was not discussed. If there exits only sga wemsy, what
are we to understand by the various Stuti passages dealing with the
gafy of Jivas and the world ? How does the garediqrazwia come
into existence 7 What is exactly meant by birth or wi& ? All such
topics are discussed here, and the last Karika gives the considered
opinion of the author as follows: — & &Rassiaa «a: Fudisw 1
{rad | qawgad §ed ax (Faa sead 1| This is the famous wanfan
or non-origination doctrine which was first systematically pro-
pounded by Gaudapada.

(1) Sankara thus introduces the third Prakarana—-aﬁg-:uﬁu}‘q
I Sl ArasEa wrARSfamAITer | Y 34 A fAag et = aw
BAMAE]  JASTIFWA  AFAAFFILAT R ZE RS A ea iz ig i
@Ay g gfAvEa: | wEd fERmAAEST aReasTRERaTodag [
TFTR AFON FLH | AeFATHAZATFIARTEA |

arf:— gigs: (&), Sankara. Prof. Vidhugekhara takes wif:
to mean  duty ’. As the last Karika ( III. 48 ) uses the expression
sha, the meaning given by Saikara is a better one. Brahman is ust
and sg; the existence of sfix and the FwredigrgsEs are possible
only when &g is produced. So first, Brahman has to be born ( what
exactly is meant by the =& of Brahman is made clear in the text
itself later ), and then Jiva’s gqra®es can function. The existence of
sfig thus depends upon something else. &g is therefore called a
zqu, one who is unable to stand on one’s own legs, a parasite.
The #ix who believes in gargar as a means of reaching Brahman
(even though he is really Brahman) has surely an intelligence only
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to be pitied. He is a gamafyg as Sankara says. The Kenopanisad
in a memorable passage repeats five times the refrain g3 =g &
fafg Wg gigggarEa (1. 3-8 ), which shows clearly how the i

hankering after gqraar is rightly called mqur.

(2) Jivais muo, who is symaer then ? — this natural query
is answered in this Karika. Brahman is called srmdvd ( not srsqo,
because that expression implies the possibility of Brahman being
possessed of some 9& ). afg FAVARIIT ¢ TAFAT FTAITATSTOL-
FIFTTESTIANG a%50 AAHTT ... AMGIOE WAETFAXAAAEIN0T  THTET
EEEy (Saz’lkara ). wwat waw ( same as greg in IV. 80, 93, 100 etc. ),
being ever the same, unchangeable. Only a thing with parts can be
fivm. strgms which is popularly regarded as being produced. greaa:
all around; w¥ar Z3ra: Frwar aggasay ( Anandagin ).

(3) Gaudapada shows by using the famous warxmy illustra-
tion what is the real meaning of srfir or origination. The relation
between marg (or strems ) in respect of sfygs and their bodies is like
that of syrerar with gzrErar etc, and sz et Thus—

[ 1] Bothsmemg ( or Brahman ) and =g are really i,
"aH, Y79 etc.

[ 2] strwrar seems to give rise to gIHIET, TIIFIT €LC.

Similarly emieng SiEH

[3] w=, q=,ctc. seem to give rise to W(FIF, TIIFIT etC.
( or syrgray seems to produce gz, qz etc, ); similarly s seems
to produce sfigzfixs or Faras. But in no case is there any
trace of real production. The so-called suifa is due to the gurfys.
Sankara understands gf¥a: to mean (1) gw: or ( 2 ) eaw: ( =HweAT
¥ f} TENIRIETSTEERT FREaT: G494 SIFIGIZHT FY: FIATETHRNT
TEETIET IR I ) § CAETEA O ACAT | AY AT GSTHRIAAT-
F15T Sfzd Feqaeaar off SAeafveas Aawat WEAEERT gaat
ST IEFAT @ AGVHTAE TTEHATATA F WAAA  Seq(Nq0: | EAT-
AT WARN TAQTTA  CIHEG TR AT FA=ATE -
WAETAT ABTIRAFIT FITFROSAOT TYFINEFCIAT AT+ | )

(4) <atw and gy affect the garfys only. The so-called g

of wrerar is really the g of @z, g7, etc.; when w=, gz, etc. dis-
appear, GEEIE, TETEIT eic. disappear. wiatqiw similarly is due to the

12
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ety of ¥zura; when the 3gdwra disappears, dfiq also disappears,
being merged in the Atman.

(s) The objector saysi— If there is only one Atman, how is
it that Devadatta and Yajiadatta do not suffer alike ? If Devadatta
dies, Yajhiadatta also ought to die at the same time ! There must
be therefore many Jivas, all different from one another. The
Siddhantin’s answer is:— When there is one warsmr full of smoke,
we do not find all gas or garwras covered with smoke ( because
the smoke is concerned with one particular garfy ), similarly the
gw, g@ cwc. of one 7 do not affect other sfas., gur earsErarear-
TR AR AR TR ST aERASHa e g e ngasaga-
e gerAEdT [EgiEr T @ewa | .. awrgra g
FFIaT I aSE: fewa aiw | ( Sankara ). 4

( 6) Even though sirerar is one, we talk of warsrar, gz,
gepw etc. The wa (form ), g ( purpose served ), menwar
( name ) of the srgrar as covered by wz, 9z, ®uF etc. are different
no doubt, but these do not affect the swgrar at all.  The suwraiiz
is due to the gqr¥¥g. Similarly the gw, g@ ctc. of the sfas
become different on account of the Fatarfys.

(7) The ¥ags, wargrar, sziwnr etc. cannot be real, A real ¥z
is either a fgw ( or qRmrw, the g% ornament is a @xEr of gold;
Tz is a frww of giwEr; &, gagg etc. are fme of water ) or an
sta ( Farg 1S an syaqq of g%, a mr@r is an wxgx of a tree ). But
gaIEE, qxiEra have no independent existence as apart from syrrar,
and do not affect in any way the srrwrsr.  arseewor g, says the
Chandogya ( VI. 3-5). famw is explained as wazadrssgenn gur
{y#c zegghita: | ( Vedantasara ).

(8) ae—Child, an ignorant person. Sankara in his Bhasya
on Brahmasatra L. 1-1 says esrqwdisiy arerat arsrasA@aaraeraia,
which appears to be an echo of the first half of this Karika. siggrat
is equal to sr@mrR. FgAi at any rate here, cannot refer to the
Bauddhas as they do not believe in strrmg. The miFaa ete. is really
superimposed on the sty by the ignorant who do not realise its
real nature; similarly all frgmrs associated with Atman by the
ignorant are merely sem®a and have no real existence, Bgiqnysita-
WEFAT ATRACONEATGC o0 A qwx%srtaéer«:rmamﬁr’&a‘zaas%-aargrx'%
witaar ARG AR AR ASAGAr waday: ( Sankara ),
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(9) The various fams usually spoken of in connection with
Atman owing to his association with bodies, such as birth, death,
going and coming, remaining steady etc., do not in the least affect
Atman who is s1fygeror (undergoing no change, remaining the same
always ) like sir#rar. For fesrar, Prof. Vidhusekhara would like to
read fewa:. Raar however fulfils the wrrgr raised by wegmas, as
feafa 1s usually found mentioned along with wfx and =iy,

(10) ®arar— Tz, these are just like objects in a dream.
People talk about the difference in the case of bodies of birds, men,
gods etc,; some philosophers might argue that the bodies being
made of the same constituent elements, can be regarded in essence
as being gw. Both these views cannot be justified; it is futile to dis-
cuss details about a non-existent or illusory object. And the illusion
can be satisfactorily explained only on the ground that it is arar-
frafia. gaaf, reasonable explanation. Sankara takes the expression
to mean gwa: (and also adds ) ggmEa@qrasr a:-

(11) InKarika II. 9, Gaudapida declared that stems was
syrErAnE@aor. In this Karika and the next he refers to passages
from the Taittiriyaka ( by name ) and the Brhadaranyaka which
corroborate his statement. In the Taittiriyopanisad ( Adhyaya II,
Fgaezagr) the five sheaths are described, and Brahman geq grawasg
is spoken of as the ultimate gfxgr.

aroreg; Q)
RAEY: (W
fgmarmg; 9

HAFEHYG: )
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All these five Zrars ate stated to be ggafira; and srarg, the ulti-
mate gfxer, is by implication =rawgfry and so like sw®rg. Sankara
comments at length on the Taittiriya passage referred to in the
sraezaarwwor ( Brahmasatra I 1-6 ) and shows in the second
interpretation that saszaa cannot be Brahman, but is just a mere
@rar, which seems to be Gaudapada’s view. For here, sigrg or sireme is
said to be gzt sfta: ( |¥si Sraafimasia: ) of all the ®ras ( Fsi ),
not merely of the first four. gigm:— ( v stands for sty ) ermmy,
qIOTAT, AT, fFAwAg and erasgag. According to Gau dapada,
these Frars are senmanaarAa. Prof. Vidhusekhara wants to 1ead &
gar ( for § qur ) gasifira: which he explains as ‘as it is made clear
there.” The expression & gur as used in passages like & gur gezug v3-
AT oo, § TAT AFE oo, @ A7 V0777 ... ( Brhadaranyaka 1V. ¢ )
in a similar case, is always followed by a specific zmr+g., Here there
is no such gwiea; besides @ ayr corresponds to garpran: in the next
Karika. Prof. Vidhusekhara’s preference for g agur is hardly
reasonable.

(12) This Kariki refers to Brhadaranyaka II. 5 which con-
tains the famous agfran ( or wygza ).

(1) gfafi w3wi wawi Ay, «e gyl @it @Ay ay

(2) are o, ., ., ej&rEG » " i
(3) Sibg ) 3 ’ T a!?f-‘ y ” $
(4) =z, , , wewaE: > " ’
(s) afgm: , ,, ,, oexolam . » '
(6) '%5[: Iy B ) E it &ﬂ'i’ 3y » Iy
( 7) L 37 » o T eEw s s 2
(8 ) ﬁ(gq ' g et ﬁ@'ﬂ: o 2 ””
(9) waf@a: ,, , , ong wA@En L, y
(10) s, ,, , wweawEwmE , .,
(r1) oa: gy T GET ’ » "
(12) wa yo o, O WA 5 s
(13) mgd .., ., ewwEmwm o, o,
(t4) wem ,  ,, , wwewmw o, .,

In. the case of each of the above fourteen pairs, occurs the
following passage mutatis mutandis gznae (swat giumat) Asmarsga-
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a7 gsr gArTAeTeR (ST ) AFETGSTANT: GERISIRT § gisa-
Aimzagams swg gx7 | The pairs referred to by gav: are the wify3s
(gPast, snm: ete. ) and the =yaea (e, 344, 3iF etc.) and not gfgt
and s=itor warw as Prof. Vidhusekhara seems to understand. Just
as the ultimate purpose of the Taittiryaka passage describing the
#rars was shown to be the identity of sfiz and gemara, so here also
marrdza 1s declared in the refiain. Brahman is everywhere both
outside and inside, just as there is the same wrgrar, outside on
the carth etc., and inside in the belly etc. The section describing
every thing as qy is called ngmigre ( smirarer wwgaagaa dEa
SgearEmias AR\t wamd @ afantgerd: ( Sankara ). gEria:
— aqgaEdT 3% ( Sankara ).

(13 ) The identity of sag and =qems is praised and emphasis-
ed by the Sruti and any idea of difference between the two is
deprecated strongly. Thus both positively and negatively aarisa
is rightly brought home to the sig%. The identity passages are ( as
quoted by Sankara in his Bhasya on Brahmasttra IL, 1-14 ) Ya=reea-
faf |4 qeqad @ arenr awwA@ ( Chandogya VL 8-7), widd wawm
( VIL 25-2), =% |5 gsggawar ( Brha ll. 4-6 ), %z amfa fE==
(IV. 4-19) ; =238 @waw ( Mundaka II. 2-11 ) and the censure
passages ( as quoted in the Bhisya on Gaudapadakarika ) are 7 g az-
fydianita, fdfme w7 wafy, ... gavEFal $OA | 9 aw@ W WA, gEC €
grgm i 7 g wivT gt | ( Sankara ). T@ted-rgad @Eer -
frfusa ( Sankara ). Anandagiri quotes in this connection, mig¥a:
gamtae agrar ggow: | (Glta) «1d s gdfud Smigar aregaa:
FROFAANE, ATTAGAAE: o&qT (vggya: |, 5 &7 7 &4 a9
SRuraATEToo

(14) The objector says:i— You tell us that there is Brahman
only, one without a second, and the sftas and furas are just created
by Maya. But this goes against some Sruti passages which say that
Defore creation, sfig was there along with Atman ( we can understand
the presence of sfig after creation, as being due to Maya ). How
are such passages to be explained ?

The Siddhantin’s reply is as follows:— The passage relied upon
is {7 Faowd geAEAATRAET 3FAl SAA WIAACHAIGNAT ATAEN
TR | ... AXAT SITATCRAETAT aasy anwg ! (Chandogya
VI. 3-2-3), which shows that the sftg s was already in existence
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along with the ¥=ar ( Brahman ) before creition ( Sailkarah \in his
Bhisya on Brahmasatra II, t-36 remarks FAT AAG AAT FEAERAT
T gaggy TrwAERd sigeEa soerofAERaiEgeEaE 9w
T Fafy | AfEaey g DMATIINETo: 6 &9 srmwmr’%x’iz%a_ SicE
S GUTEU SNBAT | 7 T qrASAdadisNsEd | ganranyg  ggedr-
gdla: g0 F@arEaTia | afnasrgerg | ). The passage must not he
interpreted literally, for we have seen that its literal interprcta-
tion is impossible in the face of wreRFsz. So here the gumT of =iy
and =g should be understood figuratively as referring to a
future state of things obtaining when the creation by Maya comes
into existence, It is an illustration of the use of the Bhavika figure
of speech (wegarr g3 aggrar fipaea wawnda: | azifazn Kavyaprakada),
The popular expressions sfigd w=fq ( one really cooks the rice-
grain, not the cooked rice which is really the meaning of sftaza ),
wzat wiatgyara ( the lady is entitled to be called a wrat only after
marriage ) refer to the wigszzafy or future state, the primary sense
of Sirza and wrat not being appropriate,

There is no doubt that the above is the correct interpretation
of the Karika, the passage referred to in the first half, being the
Chandogya =17a siganwar etc. But the Siﬁkarabhésya on the Karika
(entirely in opposition to what the Sankarabhasya on Brahmasitia
IL. 1-36 says ) takes qrasd: g3w t0 mean Fwwrw, refers to "I,
& graw giadt arg, RV, X, 121-1, sees here fifvq between masros
and srazrus, and remarks adY a1 gaAThr WAy s ... sETTARTl-
FYEIFT: TFTIFE FAFUE TR ax wasw | @ a dog |
WEEQIEERGAIG | 99g] g9 wAsrTzsar agg | ..
gefiweREad gar afwfefia aiRsdfr wE RS mGT Sy
WgzEagaET Mo qegRra: | This means that the Karikabhasya takes
Widsggar 1o refer to the smfwer to be ultimately established. An
alternative interpretation is offered by the same, =1y ar azerd,
AAASAR FTgaN: OE CHERAGFR AT SFIRan | 937 7 qeger
§ HEAT A@AN gAFE WA al wivsggivamisr ashanraat:
quFE T Flagrey waaE agiog | This makes matters still worse;
the subject of qairdaw is not guws but wga understood ! and the
guF is to be referred to some unspecified passage. It is clear that
the Karikabhasya has completely gone wrong in not taking into
account the Chandogya passage which is most pertinent here, In
view of the fact that Sankara rightly refers to it in his Vedanta-
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satrabhasya (I 1-36 ), it is possible to argue that the Bhasya on
the Karikas attributed to Sankara, could not have been a work of
Adisankara.

It would be seen that Gaudapada boldly distinguishes between

geagrias and rﬁ"mgﬁrs, and Sankara does not lag behind him in this
respect.

The expression grgsgs: occurs in Karika 1 in this Prakarana,
where the Kartkabhagya understands it in its natural sense. The
meaning &AHUT given here is not therefore acceptable.

(15) The objector says:— The guses of sty and =rems
before creation may be admitted as sjtor, but after creation it is ger,
and Sruti passages also are found, describing the creation in various
ways. How are we to account for this state of things, in face of
your insistence upon wisd+ as the highest reality ?

The Siddhantin’s answer to the above is given in this Karika.
The different views about creation in the Sruti are not to be taken
literally. They are intended to enable especially the wegmfa wiaws
to grasp the profound truth viz. wwR®e, in accordance with the
AEFIAGRIAFAIT-

The gg and &rz gureas are found in Chandogya VI. 3.4-5, aur
SETHA GEOOUTT Y FEAT HFE GG AFQ ARGT gRnEay
HeA® | AT FIEART SIEAOAT € SIEAT (AT TG 00 FEHIT Feq s |
( The world is the fr®w of smema; in other words, the sgfg can be
taken to have preached that the world proceeds from syems ).

The frewiss guiFa is found in Brhadiranyaka II. 1. 20, gun
AN T PRETFE YACATATRAIGIEAT: 5 QOM: §X SIFE: G5 Zq0
Failr warfy sg=ud | also in Kausitaki 1113, gur sifisdaar freshgr
oI R AaTHIZIEA: TI0 TUTaT (AATaE qIoiedr 37 IATAT FET |

The sz refers to passages hke @ gaswresmiZass guvgar
FXsaTeaT a1 SS¥ WEal g (Asaraadayg ... I T GargEany
"ane frsatgan® (Brha. IV. 5. 11 ) and to sotamy in 1L 1. 20 etc.

argare—lit. coming down; reaching the level of the dull-witted.
FArqearasaggeraarg (K. bhasya ). Read also the following
from K. bhisya, ssranagraaizgdragaiagdal 5 sfaanaegare-
fhfy 3% | BEAFTNTN I TRRINA R0 | 7 geagditagy
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FargraigAiat IF7 FeAfagH | aarreasrr"aqa&;errrmﬁr“m% %ai i at:agrefﬁa;-
T@AIAi GATAATAT | ATIGAWIIRAT ACHFAGIATANET A9
FeqIqg w0 |

(16) =sar— susfaarshosar, afvms artar | ( K.bhasya ),
used here in the sense of * types of men’; the usual sense of the
four systas ( saad etc. ) would not do, as the wisras are said
to be g here. Anandagiri remarks, ssrfacty afftasy s@amiqas
dazey | FROAFINEE! WLTAZET: | AGAEAFINANGRGAAZRY: |
We think that the reference here is to g;eq wsziva G<I€qr ALY fasfca
AR | AGFGIOFTEAT Ay w=iva arrar (| (Gia XIV.aa8), f&Eiwar
wafy sy ¥fEAt &1 @wEar | @itas o 97 amd 9@ &t s
( Gita XVIL 2) so that g=aea, usrw and qag types of people are
alluded to. Sankara in his Satrabhisya ( mifezraagmara: 0&
N FHATFrAT NN CAFF ETSFeRaRAaST agsyEE 11.1-34)
refers to 3, agexr and qgg to represent three-fold creation in another
context. Sankara also refers to Buddha adjusting his preaching to
suit the intellect of his pupils ( Fwifales FagEt & aGgaauivIZ-
Wi@ET azgiad AHETEUETT FuEar | aray gaanvarg: | aw g
FrarEeEeTg qartaga: | Satrabhasya 11. 2-28 ), and enunciating
three different doctrines ( gignafamAmFaaEIT HARAVICEHIZTAT
A WEIZAAAAISTIGISIA, TFI A1 G/ (FEGrIaEa<ar Far-
fear: =t =i 1 11.2-32). This Karika explains the expression swraitr
used in the last one.

(17) gfgas— Followers of giww, ¥%fyE, wimiar etc. wgd,
being one, does not admit of any differences; while &a is
capable of infinite vatieties. Thus the Dvaitins, each sticking to his
own fancied view, are always quarreling amongst themselves; the
Advaitin, like a star, standing apart, looks on amusedly, without
malice. He has no quarrel with Dvaitins who are concerned with
phantoms | qur w@iazravniEfuaay sgagraitist 39y @ way |
TIEANAT FATNAINIETZT 97 SASN AgaAsfarasy &9 wEy |
SiAeTaArEggEaAanZad: | says Anandagirl. Advaita is all pervad-
ing and so includes ga ( may be, due to mrar ) as well. How can
one quarrel with something belonging to or included in oneself ?

(18) The only gemrd or reality is wiga; Dvaita can at best,
be a variety or effect of it ( what is the exact cause of this ¥yT is
made clear in the next Karika ), hence there cannot be any &9y
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between wiga and g, The Advaitins admit E;a, but as merely
having existence in appeamnce only; while the graas being wea,
e0a1d ga as real both qearfa: and wgzarsta:. The aarag is the =rems
of the & gra'is, so he pities them for being wrea ( agyr aawIEz I=as
qUE A0 AHEEISE qgq @i wdtA FAMAN & wfr T aegeiad-
gzeat agq ( K. bhasya. A person gone - mad standing on the ground
says to another mounted on a big elephant “ I am mounted on an
elephant, lead on to me.” Knowing that the person talking like that
is yrea, the other man takes pity upon him and leaves him alone.
Similarly the Advaitin refuses to quairel with a Dvaitin ).

(19) An s object can have ¥g associated with it only
through mear. If the ¥z is real, the =17 object will lose its nature
and become wex | g and sswiw are incompatible with each other.

TIRTIGIET ArAAr (NUR AT .. T GIEIAA (ROIIAETEA |
|IITT FATAFTAEIT TS | a7 FuarANe: | ARIAT (NG ATARA-
RET INITA: WeRaAar aud | Uiy saqa | ety ewaadaaaan |
( K. bhasya ).

(20) Some arfxas are very illogical in their statements, They
regard their Highest as immortal and at the same time say that he
is born as well ! Now every one must admit that a thing that 1s
born, must be mortal (=@ f& gt g Gitd Il 27); only an
unproduced ( or unborn ) object can be immortal. How possibly
can an object having an immortal nature become mortal ? These
qIfgas, according to K. bhasya are Hiwgatrwgsvreatadt amandar
qragEr, perhaps the Krsna-worshippers, Rima-worshippers etc, are
referred to ; for these while regaiding Rama, Krsna etc. as the
Highest, immortal etc., celebrate his birth-day with great pomp
etc., believing in his real birth. It is doubtful if the K. thasya was
written by Sankara who hardly ever refers to commentators on

SLIECCER

(21) Ifa thing is immortal by nature, it must always remain
so; if it is mortal, it must always be mortal. No one can ever
change his nature. A leopard can never change his spots. Cf. fasyy
srTEIae wutaeat fmaveafy | ( Gia XVIIL 59 ).

(22) These gfAas do not see the absurdity in their reason.
ings They say

13
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[ 1] that their Highest is naturally siga,
[ 2] that he is born and so becomes wed;

[3] though become a @ex in this way, he still can be made
wrga and [,

It is wrong to say that a naturally sga thing can become gaf
( for no one can change one’s nature ); assuming that it does be-
come weg, why should it again change its nature ? If it again be-
comes wa, what guarantee is there that it would not change its
nature again ? Who would care for a diygr thatis always changing
and not permanent? Read the following acute observations of
Sankara, aeg gAarEl FETEET WIAT ACTF FF T FrAATAT 0 g#q |
aur AFHEE T a7 awndige gIaaan | q & gonE Fede sy
1 921 (7 22 3% | 7 Ay St AT qaangang |
WEGEAMRAFASN FHA ATA IEAT  Prea AT Fan
HIETIEAT | AT GEET et UT sqraeasada | Sy § aw qerde
GUTIAT 1 QIFI9FTAq 1 | 7 AIAGOTNRT GVAE, SATiETaT-
FARTAFAIF | AT AT Herggamerseeareaiered | @emag o
dRategdr degn fRaaret  Efwamdsteeasay qwiEd adniEgar
diggas wrad 9d g [ | fEammergeiaEa: | ggisar aa-
Agadt Raead @uy | g@ear Gerr AfEIANSAEAATRA: TR |

Satiabhasya I. 1-4 ).

(23) There are Sruti passages which speak of a real ( yag:,
YA =T, A7 FYAH § garge | Sak, 1 ) creation; there are others
which speak of the creation being unreal. The ygfyag is claimed for
both views. But we must not take Sruti passages at their face value;
we must find out what the real purport of the $ruti is, and by logical
reasoning weed out certain passages as being srar. FAA: Means qIwIga:.
Passages like qaearar syema: srETE: wua: etc, speak of a real crea-
tion; passages mentioned in the next Kirika speak of migrg@. To
bring about a wae7 of these two types of passages, we have no
alternative but to regard the qTAAFRE passages as moy; if they are
regarded as g, the mmigfr passages would have no scope. Prof.
Vidhusekhara takes waa: to mean  from the existent ’ ( referring
to @3 ¥ IgAy wwig-— Chandogya VI. 2-1 ) and #raga: ¢ from the
non-existent” ( stagr zgawg ardry adr ¥ |gAE Taittiriya II, 7-1 ),
and remarks ¢ according to Sankara gaa: is quarda: and spaag:
war. But in IV, 3 he explains the same words saying
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qawd  Fmwae, wgaE  Aizgarag.’ [t oseems  that  Prof.
Vidhusekhara has not understood the real purport of the present
Kariha. Gaudapada is concerned here with poiating out the real
nature of the process of creation, and not the creation of any thing. In
IV. 3, the expression used is wazg @@, which is entirely different
from waa: gsawra here. The Kankabhagya is perfectly justified
in interpreting wag as (Fgwiaeg in the particular context in IV. 3.

( 24 ) Gaudapada cays that the passage ¥g mana fE=a (Brha.
IV. 4-99, also Katha 1V. 11 ) indirectly and ze=gt man: gees saa
( Rgveda VI. 47-18, and Brha. 1l. -19 ) directly point out to the
creation being due to wmigr. wmamaw: 1s explained as sivggazmy-
Eameae: in K. bhasya. Even if &gy is taken to mean ¢ wonderful
power, ' the meaning of the passage is not affected, ¢ Indra by his
wonderful powers assumes different forms which are illusory or
unreal,’ K. bhasya apparently takes the second line also as a gig
passage, probably referiing to wsrafasatiy wWsFAIAIGHIAT TEAT
frstas | aer 9 qiemia deeaiag § awggaany &ear 1l ( Taicori-
yaranyaka, lIl. 13-1 ). As there are only two gfas in the Karka,
only two passages are intended; m that case, the second line may be
explained as the conclusion drawn from the first line, ¢ the Purusa
or Atman is born in various ways due to Mayi, although really not
being born/

( 25 ) Gaudapida further fortifies his contention by referring
to the passage, =1+q aW: AN+ JSEIAGUTY | ddT 3T 2T q§ aAl T
3 @wat var | ( LSopanisad 12). Those who belive in the §waarg,
the doctrine of a real creation, enter into deep pitchy darkness.
This shows that the ISopanisad condemns the creation as futile or
unreal. Anandagiri says msgraiaisad gear: |1 SuasTar Eoogmanear |
qEqisT FEALY NI WFTAAT TIARGIATENTIRT GHIFNEES FITRT
ey | aur 7 (wg awmsgamad: | K, bhasya also says dwawares-
@A AT TR | ... FYRCIEETIAHFET QA | Q-
FIRUEARILTIEAIET: FuT: gfufyera | All this seems to be quite
far-ferched, Gaudapada apparently understands &wfar and gwa to be
just synonyms in the sense of ‘creation’, ‘origination’. £y 4% WAYY
refers to the Brha, passage sra @ & s &1 #47 savega: ( L 28).
In the first line, &% was condemned, but that leaves room for believ-
ing in the gwa#rw lying in a dormant condition, and suspending
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its activities of sw for the time being. The sccond line says that no
&wsor also exists. There is only seag and nothing else, no gww,
no gwaFIw either.

-

(26 ) The passages from the Brhadaranyaka srema swgant af
Sfr1 (11 3-6 ), 8 aw &fx Fereargay & & aza | (1L 9-26, IV, 2y,
22 etc. ) make it clear that whatever other Upanisadic passages
state about creation, is to be regarded as secondary and over-
powered by the main statement about s, which 1s necessarily
not 1n any way concerned with sargrg®wis. And on account of
this very reason the reality can only be == or unoriginated; only
the originated g can be zrragr and have a miz®.

(27) Having shown that the Sruti passages favour JyAT:
geaaraE, Gaudapada now turns to pointing out that gfw also
favours the same view ( in Karika 23, it was declared that what 1s
gfwaw can alone be fafdaa ). A thing which is g, and has @ for
its geyor, cannot have any weq or origination in reality ( for this
w#q would change its nature ; no one can change his nature under
any circumstances ), it can only be illusory or due to Maya. To say
that a thing which is &g can have @#q is as absurd as to say thata
thing already originated or existent is being originated ! How can a
fiyg thing be regarded as greg in reality ¢ sig implies that the
werfEar is completed ; straa implies that the seafdrar is in process.
How can one be compatible with the other ? wa: may be taken as
abl. sing, also. A thing can come into existence from the g only
through arar. @&y @ratiya: AEar AFESET . FAT 7§ AIAEEERO-
HENAHAW SEANZHITAT AR ToTq ATHa: BNOAE | ... YT FaT
RTRMAET AT N GNGTFATITT A0 TFAX 7 g a<TAT TAT AATTET-
Y W TARRAT tz—gﬁaan@m AT S T9Gq | 7 g dzqq CHHQAI-
¢t wem | (K. bhasya ). Once you admit that a srq thing can be
originated, there would be no finality for this process and syagwe-
gty would be the result.

(28) Thelast Karika had in mind opponents who were
ready to admit that the highest is &g, this one refers to those who
rely on the Sruti passage sra37 |revzay sy, and say that the
swrg comes out of sraq. The sragrfyas are really beneath contempt.
There can be no question of any ®ew whether real or illusory with
reference to a non-existent thing. What is the use of inquiring
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whether the gsegrag was married in accordance with Vedic rites or
under the Civil Martiages Act ?

(29 ) It has been proved so far that mem can only be due to
Maya. This Karika tells us how that happens. Gaudapada tuins to
his favourite view that the ®rgg state and =g state are identical
in their working. In dream, the mind creates different objects with
the grzrgrgEwr ; the same thing happens in the sarg state also.
The storg 1s waTzaz 1 the srog state as 1 the g state.

(30 ) The gag is really =1g7, being sueawma, but appears as gx.
In the dream state, the gfegas that perceive ( arzx ) and the objects
that are perceived (=rgr ) are not apart from the f¥ga or maw ; the
same state of things obtains in the sga state as well.

(31) All g« is just the creation of the mind. When wnag
which is the real culprit in staging this huge illusory show, ceases
10 play its pranks, being curbed by %% and Fwsm, & vanishes, as
the cause which produces it has disappeared. When a person enjoys
deep or dreamless sleep, he experiences the absence of &a, but ggfw
1s not the same as wremzra ( see Karikas, 34, 35 below ).

( 32) When the smsiurg is caused by the knowledge that
Atman 1s the only reality, wam ceases to have any fyzsgs. There
being no wmrzr, waw has no work to do.  The sgaturg referred to
here is named Fasdima in Yogavisistha, AZETRITET  TRAINIT
wyggm | aiElE LS ad qArEa’ §a: | a9genn i agamr A |
FIETRATREY AR WETAGETAT 990 | Sgwaty aFRArgTaETIET ' |
qEIET arEa ©¢ TEREEE w3 || Bawaad I efrawna | g
sqrepa@araeaEa Gaaeaad 1| (1L 4.53-56 ).

(33) The mag which has ceased to be mag (and so has
caused the absence of all gg ) is thus merely grs, unoriginated and
voud of all illusory contacts and so is not different from the Fg
which is Brahman., The was ( which is Brahman ) thus realises
itself as Brahman, unotiginated and eternal. K. bhiasya takes sar o
to mean P T TET T aixs sg@aw. Lhis is unnecessarily
clumsy. The first line says sra is ftgn@=, naturally the HF TG is
what is this ra.? This straag 1s satisfied by the statement Fg is
qA, AN AT, (ATAARE AR, Td Tawasq st etc. show that s
is Brahman.

whaoe (029182
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(34) Gaudapada in this and the following Karikas points
out that the sraaiwrg due to semwi 1s entirely diflerent from the
dailly merging into the ga, which occurs when a man is in decp
sleep. The Chandogya passage ( VI. 8-1) says, gasEy  wEafE
arg gar FT &57 GO WA EAGAT WTE ATEA egdlaragy o
ardrar wafw | But this merging 1s metely temporary ; in fact, the
mind is in a state of coma o1 5z in deep sleep, with its muschief-
making powets intact, but lying dormant.  The mind does not know
that it had been merged into the wg. The result is that when the deep
sleep is over, the mind goes on its travels again, and 1s again envelop-
ed by the 1llusory fageus ( says the Chandogya ... wadx wg SEaan
|97 CAE WE §9F 7 (53 G FOARE AF | .. 9a@ A7 A Qg @A
qM=TIAZ T A 88 A TGS AT TEY A1 A0S AT FNEY AT qAST AT FAT
a1 gar#y a1 qAET+A agr waiea | V1o 9-10-2 ), In both ggfy and
sreaT, the mind ceases to act, and merges mto Atman; but in
gufy the mind 1s still possessed of the sgrgafiws, and hence this
merging is temporary. In semary, on the other hand, the zigar-
gims are completely destroyed and the mind 1s serg himself, having
realised 1ts true nature. In short, the syatma 1n ggiw is pseudo-
st and should be carefully distinguished from that caused by
wrraargy which makes the mind free from fy#eys, steady and pro-
perly regulated. wima:, fadwaa: ( K. bhasya ), of the wise man
( Prof. Vidhusekhara ). The context seems to show that wigs:
1s an adjectival expression going with mind, cf. zra: sﬁgq(ﬁgggm
giageiagr | Gita VL. 25. srei—movements, working. gemiggdsea:
TARSEAAEARITREFaF AR EAITTHLATITATIAT AAT AeAREI-
FrogarairgnFmaaTs AT METETT T TN AT HACHT: qarT:
gt | etar | aqga: | ( K. bhasya ).

(35) In gy, the mam is benumbed; in stremaig on the other
hand, it being thoroughly controlled and kept away from all gy,
is frgragw itself. It is, in fact, Brahman, fearless, with the light of
gt beaming in all its splendour all around. ewa—cf. st § sag
srdtst® ( Brha. IV, 24 ), fagra f¥wfe zgrew. Brahman is spax,
because all w arises from ga and & does not exist in Brahman,
AAAIEE: TERT 9@ qgaW FAGE AFEEEIAEES: | gaeaq:
gRearaAl sntwameagn g | ( K. bhasya ).

(36) Asgas thus is Brahman, it can be rightly spoken of in
terms associated with it, stws, wfaza, werws, etc.  There being no
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sifrar or wat influencing such aaw, it is without birth, sleep, dieam
etc. It has no name and form, being intangible, &y a1y faTa=x says
the Sruti. It is gz shining all the time, or once for all. Othe:
things shine occasionally, because they depend upon the light of
something else.  Here, the light is always there inherently, retain-
ing its splendour for ever. atqsmiv: ®u=a — Gaudapida says
that in describing maw with the wmatwre, as sta|, stfAg| et
he is not using figurative language. The expressions swey ete. fit
in with the gas, iu their literal meaning. Prof. Vidhusekhara takes
FI=IE 10 mean ‘access-concentration’ (one of the two kinds or stages
of Samadhi, gq=rr gafy and siqmr, mentioned in Buddhistic philo-
sophy ). The mind in this Sam2dhi moves near the object just
like a bee sitting gently inside a lotus in search of honey. Itis
doubtful whether Gaudapada has this meaning in mind, in using
the expression ggarr. K. bhisya takes gg=ie: to mean gosiog
( ¥z FOITAT ICNOFII FAIT: | TYEICHEHEEETACES WA
QIATTTTE | ). Anandagiii also remarks ga=e: gRMAE: | MeiaE
Ao gt 7 FAART |

(37) The gamg with the sgdhwm is garfy itself, not some-
thing to be achieved by sarfy. Prof. Vidhuéekhara points out that
wag is a particular Samadhi in Buddhism, which is hardly
intended by Gaudapada. garfy: smiufaimaamaasnag | grdigasita-
faryr ar warrr: | (K. bhasya ). The Yogasatras call this the fafases
HRIMT.

(38 ) rz and geaa are out of question, when there is only
one thing which is fesgs and e1fAfsa; as the maw ceases to func-
tion, there can be no figwar or f¥Ess. The sra is thus resting
itself, unborn and remaining always the same. This is the swqua
which Gaudapada had promised to explain in Karika 2. Cf. syerged
" wear @ Pelaafa faeada || Gia VI 25, a1 weamfages qrmfy aasr
"z | gfgsa 7 fasela armg: qwai afa | af gkt aqge fRaa@Eisg-
qreon | ... Katha L 6-10-11.

(39 ) The gary in Karikia 37 or the mind with the syaevars
is known as sreqstgim—concentration where there is no contact with
another object. Yogins in general are loath to go in for this swygraym,
{or they think that this is akin to erremary, and are content with
minor successes which are secured by following a less rigorous
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course of Yogic exercises. They are, 1o be sure, quite wrong for
they see fear where there is really total absence of fear. adaifng
seems 1o be used not in the sense of ¢ all Yogins’, but ¢ Yogins in
general ’, ¢ ordinary types of Yogin.’ It is only the select few that
are able to reach the highest level of seqsidar. It appears that the
Gita ( VI, 6-23 ) calls this same szqzyaisr as merely atwr, & fragga-
Famtyat guraiwag | which is necessarily void of arsiegars that are
the main obstacle to the realisation of the highest bliss ( mrsregstieg
FreaT gharngEz@n | Ay sRaratia e aea 1L 14).
Gaudapada appears to be indebted to the Gita for the detailed descrip-
tion of the swasignw given in Karikis, 40-47.

(40) sww, g@ed, g2 and eternal snfza, all depend upon
the fagz of the mind. K. bhigya says that those who have
realised the real nature of wag ( viz. that it is ®fsag ), secure this
swg etc. naturally, without auy further effoit ( 3wi gasmeasq-
ARRBW (YATIT FRUART HA TR0 T 7 THIAT (0T A7 TTETETT-
ONANT HISATET SLTAT STfeA: AITA OF (qgT RFIIIAT ATHIC FATA-
AT | T AR TAAT AT ZITRTATTAN WAL IR
Fatey quita avArAFETETIaEaat aAd faggaaaws gasr qua-
aw ). This does notappear to be warranted by the text. The
gra® however must not be down-hearted, but must conunue his
efforts, may be for several lives till he achieves his goal.

(41) It requires persistent long-standing effort to secure
maitage. It is not at all an easy job (it is like trying to empty the
ocean by taking out a drop of water by the end of the small Kuga
grass ) for a p:rson who allows his mind to be associated with dis-
tracting experiences, This Karika is quoted in Paficadaéi. Cf. g
fsya Qiwsdy amsfifonsasr (Gita VI 23 ). Madhusadana
Satasvati, in his comment on the above Gita passage says srfiiiuar-
JAFT, CATATT FHT A0 7 (g fema: oF Fefeagardy rzasisia
JART, TE SAATT FAERTFAY T G (% A0AT JagHa wawad: | aagiz
qrF FTIAG: ‘ 3%E IV ... q@Ea: |’ Madhusadana then refers to
fefgTiareata in the Hitopadeda to illustrate his point, w3 dwgmiz
FENAFATAT | FOATET CHNSTSI0 deeny avgdng wgaisa-
T & 7 §8E FNATET 939 egwEdaes Jshegaat aiyd |
&gt = aghn afiriviegaiaigaostt Ffowa | ggsgar T agma aga
Framtdrseniag ety SEAreat a1 39 Farcgada g5 fgaeaEt gh-
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AR | AqsT FAIFEAG SUSANE TES ACATERATT IYITATE FHITASHI(A-
FIZ0T ATATATA 2 q997 | adr T5TINAaA YIIFTERT Wawareaug i«
AT OO TN | QIAWEA AAAAT QAN TIARTA TIAARTT T~
g aasy a0 Ty awwnNAa foeTaiy Wi | Aadyga: in the text
corresponds to wxfqrfoarsaar in the Gita passage. The Gita ( VI.34)
compares HAIMTE O Frgfays, both are gzese.

(42) Gaudapada says that garfyrs is very difficult no doubt
(cf. 7233 & @7 S TANY TPIgeeq | A MyE A0 FAIRT
GTFEW || siaaargars | Sqad AeIEr a4y gHuE S99 | waEA g
BreAq TOAT T T || AFTATRAT TAT GSNT TR A AR | TZYRAAT G
gaar sxarsTegEqEa: | Gia VIL 34-36 ), but there are gqras, 2
resort to which enables the wras to achieve his goal. These gaqras
are described in Karikias 42-45. First, the srgs should be on
constant vigil against & and Wyt which are continually distracting
the mind ( The Gita is particularly harsh' against m, =1 Fa
TIHIST qI9 FIa TET: | ANTH AT IS0 BN wgusa: | sfmagar |
FIH OT H1T 07 THINTEZT | AETTAT ASTACAT AT TR0 | .o
AIFE FARAT FAAT GregTion | FEedw Feag gegyorAsa o
( III. 36, 38-39 ). Then he should always beware of the pseudo-
pleasurable sensations in ggfy, and control his mind against
harbouring them. m and v can easily be recognised as one’s
enemies, but #g might be regarded by the unwary as an innocent
friend. Such is not the case. @7 can do as much damage as s
can ( gu1 FIATSAAZTEAAT FASHY | o7@: FIRIAGI AARY WAEIZNIN
fadigsafaeagy: || K, bhasya ). Both are impediments in the attain-
ment of gAY ( IIEA TRTAMGA ITEFETIRT, HRAT TROTFTTTAET-
TTATATHAARTAT ATT AT TR - BIAWATNIE (TRTRAIATIEST GSTHTAT-
XTSI BIIFE | -.. GLGAT AMTITAT .o TAT FIAT (ATTTIFCTATONE -
IRIAFAA WAIAATN qar FASh  (REreqg=geaqrgaq  qariaia |
Madhusidana Sarasvati on Gitd VI. 26, where the next four
Gaudapada Karikas are also commented upon by him ).

(43 ) To keep off &1® and ¥, one should never forget that
they would but lead to g:@; by always remembering the teaching of
Vedanta that all is et/ or Brahman, one would get out of the clut-
ches of &a. &% g:@w is the most important basic tenet of Buddhism.
Gaudapada however adds that st ( & ) &% also must not -be lost
sight of at the same time. The remembrance of s % nips in the

“
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bud all 37 idea ( ®F EmmfAarfysfivanes WAYTAIET O ¥ wwr
TeTE AT GEARA AT 9450 APAA A% TEW S gAY gwAITEg
QA TT BT FIAIT PARTRIATIEATT AGFEROTE GEARTAITEI (37 Tygq
fraddy Aag: TEEEA: | FIAsT WA AN AWEAAT  MIqa R
ar | Madhusadana ), sradrm accusative plural or &radvarg ablative
singular, There should be thus first Fersgwrsar when there is
Saemqon; this should be followed by gafremtor.

(44 ) There are four impediments in the way of gwgu¥ or
qary ( @7, fade, #yiw and gw ). &g is the daily oblivion experi-
enced in sleep, there is no fadyy 1n that state; there is silence but
that is the silence of the grave, not enlightened silence. So the
grag should hasten to put the mind in the state of awakening from
this daily oblivion, and not allow it to be distracted while in the
state of awakening. He should also realise that the sazatswra of the
mind ( where there is no st or g ) is also not the "goal to be
reached, for the mind is still under the influence of siys. Once the
mind has become averse to faggs and steadied, care should be taken
to see that it is not again attracted by the frqgs. Cf. gFsawumig
FIATCTFAT GAAUATA: | AARACRITE FATET qHeaa: |l o AR -
gzear glagdiaar t ... W gdt a7 3y RasTasa Ry | dasaar fav-
aqrweas 3y magh (Gl VI 24-26 ). szwd s Swdas
( K. bhasya ), waeaiud ®Fwd wgwiRwgsTEasa  w@sdivaes
waraor For gwa ( Madhusudana ). gwra is the same as the "geay
in the Gita ( VL. 27-28 ) or the gas (o, Bvand Atz ) of the
Yogasutras, gawrg (®waigs K. bhasya ), e srgr ( Madhusadana ).
Prof. Vidhusekhara reads sraai& for gastrawm. This Karika is quoted in
the Vedantasira. On &3 gara¥a, Madhusadana comments as follows,
ReRiweftaggasat saEnoat faYa faw g waeigrarTga.
He appears to take mg to refer not to the state of deep sleep or
ggfw, but to pseudo-sleep caused by indigestion, over-eating,
fatigue etc.

(45) The qra® should beware of the pleasurable sensation
in the practice of gmify as well, for that smacks of wstgw which
hfls no [_)lace in sreagtdir.  ssrar Rrag: wig is explained by Madhu-
sggaila: in two ways: — (1) A IZIF¥AY §E ageITraRE T
ARAARNRL faggy fege: wag@y wNa | (il ) st sqar SCET
FUIFRNTIN 5 € 9T 7 § WETGAlT AT By Arguag
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ENAAIT AT IRIFATFAATT. CFFATT TTAA— SAAATFIFAE oo
freawrgammaAmiagdEad: (K. bhasya ), fadrawasda e smoagar
ayq ( Madhusadana ).

(46) In the first half of the Kariki, only @7 and fydig are
mentioned. Madhustudana says that gz includes smzqtwa, and fasta,
garearr as well; so that all the four gygs could be taken to have
been referred to. wfngd—zwd T@q axied faaausiozsy ( Madhu-
sidana ), sw=s ( K. bhisya ); cf. aur gidr farasedy Ywx Srqar war |
qiTay gargaer gAar aiwaeaa: | Gia VI 19, swarns—a Fafgigyar-
FROMMIRA TYaT FNTGERAEIENTrFaarg 3% a7 t ( Madhusadana ),
T Falgapisoas Hegwiwaarga s ! (K. bhasya ). Cf. azr awi
Frararg gr g srg | Lankavatara X. 94. The expression farsra
also is used to express the same thing by the Lankavatira,

(47) faslor— %59 ; wFHST, 7 TIIX FATIFH | FTFATIIIRN-
fyagara ( K. bhasya ), sfwgziBmigddzeds  wigaanieegag-
aregery ( Anandagiri). Cf. disrag@issatIRwARI=ASa AT a2 | @ dft
Farfaier srargAvsRTssta |l ... @WER SEiaatogye: sfioEeAaT: | Fa-
297 ganarT: gdaargy e | swmntygent sdfiat gadaad | afway
sarfaia aqa rrigarmae | (Gia V. 24-26 ), also ganeaaad @
T GEETAT | SI TEATHE AFIAAEAYE | THAT WEATT T
frwageay: | gua  sggwsAasa ggAga | (VI 27-28 ), fwa
FIAET: FAregRiAy (egg: | HEAl FEE § eanires@ | qar
iRt Rafa e Aai wer FEmy | fuarameassi mafa-
geafr 0 (11, 71-72). The sgeagaw is not different from the 3w

A

( 48 ) Brahman or the highest bliss is nothing but wag with
the stretwg.  The whole ga is  the faseg of the mind. It follows
therefore that the srs =reaq can have no gus in reality. The best
&+ is that nothing can ever be born, and that stsrfaarg is the only

true doctrine.



CHAPTER IV

This is called et@razea, presumably after the simile of the
swama ( fire-brand ) used in the text ( 47-50 ). It contains one
hundred Karikas, and may be said to give the quintessence of
Gaudapada’s teachings. It also contains a Ag@r=or containing a
salutation to fiwet av ( which expression is generally taken to refer
to Nardyana by some, and to Gautama Buddha by others ), many a
Buddhistic philosophic term and a reasoned exposition of Ajativada
( see Introduction for a detailed exposition of these topics ).

K. bhasya thus introduces this Prakarana:- siigrafaoragronaa:
gfasatEae RN fgea safi?re mfrgf%fwi faarias-
43EW WATHGIWET A | A AWAMPIAMGRAEATAART  alaaaryar
St Jarresa dut A RREETE TR ETed g T
gam | ORI R ATAAsagnA WAy | aiks (raioneaieg-
fregamagigae 9gE  aaRTdAgag R AT geIaEasarssaiaany
Sagaarrauay | gatg-anaa: ( K. bhasya, ) 5 objects, elements of
existence ( Prof. Vidhusekhara ). It does not matter what mean-
ing is assigned to w#, for & and wfRa are one and the same,
according to Advaita view, Both grs and @& are like susrar, the
common property being swrmwmfgwa referred to in Karika 1o
below ), safeses ( implied in IIL. 8 above ), sifwsrea ( referred to
in III, 6 above ), wifger ( referred to in Karika 91 below ). Hai-
e is usually taken as going with stida; we think that it should
be taken as gamaror gdvar, used as a kind of adverbial clause, ¢ who
tealised the s as being not different from the g, that is, Brah-
man’. In IIL. 33, 3rq is already declared to be mms. Gaudapida
salutes in this Karika the ®&azt av ( best amongst men or bipeds )
who realised by his snimrar-like sra, the sumrar-like yas as being
not different from marg. Whatever the exact reference to fggzi ax, it
could not be Gautama Buddha who is meant, for Brahman could
not be said to have been realised by Buddha. fgagi st—It is true
that this expression is usually associated with Buddha in Buddhistic
literature, but so are the epithets, frmrg®, worar, sgor, etc. The
MBh. uses fyuzi st to refer to Jy, wawg and awrgm. fEggt 77 can
not claim exclusive association with gg in any case. Anandagiri
says that qrrgor is meant here ( sw=nat & gor SgfEny  awarrgon-
fufed Aot wwaeaRtiie adt AggAcaA | AAY WASARSTAEe frat
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quaTfifit SfwE qeATEeT qeRsaTad WAt | ) A question has been raised
as to why Gaudapada has no mgagis at the beginning of the
Fitst Prakarana. Are we to conclude that the Fourth Prakarana
alone is the work of Gaudapada ? ( See Introduction ) ... syaR¥say
AR TREsAEy fegl @ FeeedEmt gwnwt q8 g9\
CETARBENANIT: | ITHTAREH AR FAFIFINGUET qeArda=agga-
fuz gE SamTETNG Sfavagiyagio gtamm wara ( K. bhasya ).

(2) A—ewagaing or ¥7 Ffwawy. Prof. Vidhudekhara in a
long note on =zgzTaTa, says that the expression sreqgiaie ¢ refers to
the nintk or the last of the nine dhyinas or meditations called
srggsiER or the successive states of dhyana which the Buddha
taught and are found frequently in Buddhist texts’. He also tries
to show that steasiaar is nothing but srg@am meaning thereby ‘a
yoga which is not one that can be attained with ease’, on the
ground that zraifigie ( Pali wrgfagie ) is g@Rafa and swrqaifyem is
its opposite ! All this is sheer special pleading ( see Introduction ).
Gaudapada need not have gone to any non-Vedic work for the
term =xeqaraie which is certainly not directly traceable to Buddhist
literature, nor is there any definite statement about Buddha having
taught any yoga as such. =sif¥rg:— It has been already stated in
I11. 18 above that w3« is qeard and g is an off-shoot (due to wrar)
thereof. Hence there can be no g between g and s@a. The
stgfa certanly accepts ga, but only as having an empirical reality.
The &fags have every reason to quarrel with one another but not with
the wdgares siga. sifreg-not containing contradictory statements,
Prof. Vidhusekhara on the strength of the expression wfyarz and
ay%g, comes to the amazing and unwarranted conclusion ¢ that
the aspar$ayoga was not originally taught in the Brahmanic system
of yoga ... in acceptance of the asparsayoga by the Vedantists,
among whom the author himself is included, there cannot be raised
any dispute or opposition, for there is nothing to be opposed even
from their own point of view.” How such a conclusion can be
drawn from the expressions sifygiz and s1iwwg, only Prof. Vidhu
$ekhara knows ( see Introduction ).

(3) In order to establish bis srsrifars, Gaudapada shows first
how wrdwroratg held by the wiwws, ¥5fyms otc. cannot possibly
exist. Those who believe in real origination have naturally td
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believe in the relation of cause and eflect. In Karika III, 23 above,
gadisuaadr arfy geaa, the point under discussion was whether
the creation was real or unreal ( hence gaa: was taken there to
mean gyatea: ), here ygaeg means ¢ of the existent ', because here
the point is bow the origination (which is taken to be self-evident)

comes into effect.

(1) saer sfafssfa— These are the wiens, weprdangas or
afvoaaTas, wfvEs among the Buddhists ). Their view is that
the #rd is g ( in the s ) prior to origmation, Thus g& is not
something new produced from the gfg®r, @z already exists
(@ ) in the gf®!; when we say =z is produced, what happens
is gfyer 9zeyer giwag (g2 however is not a aFy=Ewm AHITE,
but a real transformation ).

waawnay Anataestra— Lhese are the F3if¥®s, Frarivass (among
the Buddhists) ; sgemigan®as. Their view is that gz isa new (sga)
object produced from gi&wFr, but there is gmary d=#w ( intimate
relation ) between them ( as there is no gwaig between asg and
g, the sraq w= does not come from asg ) ; &1 is wgg before its
origination.

Thus the gexganas deny production of an sygg object, and
the srgerTdTIETS S, ) . agg objeet.

As there can be only two sets of objects ag and sraq, it follows
that like gz and gqgeg, the geErdanas and the srgeFdanizas destroy
each other’s mrfaary and enable the starfaarg to hold up its head
triumphantly.

(4) Ifathingis ®g, it cannot be originated, for it is already
originated. You cannot surely die twice. Similarly if a thing is
ar|g, wtgg will it remain for ever, for instance the geargs. No one
can change his &g under any circumstances. frgaedr gar:— The
#fhas, giers and $3@ws contradicting each other, simply help the
establishment of the doctrine of non-origination. Prof. Vidhu-
Sekhara says that in Karika 4, “the Acirya now procesds to mention
the doctrine of the Buddhists who subscribe to neither of these two
views asserting absolute non-becoming ( ajati ) of things *. He also
takes fagwAigat as Aagea: wgan: and explains sgw as eiggaER
( Buddhists who do not subscribe to any extreme views, but take a



Chapter 1V L

middle path. The Buddha does not hold that any thing exists, nor
does he hold that it does notexist). According to Prof. Vidhusekhara,
the teachers alluded to in the present Karika are different from
those in Karika 3, as they do not discuss as to whether the origi-
nation is of the existent or of the non-existent, but assert that
there is no origination ( ajatim khyapayanti te ).

We have stated Prof. VidhuSekhara’s views as given on
pp. 102-104, in his edition of Gaudapadakarikas in his own words.
We have no hesitation in saying that Prof. Vidhusekhara has com-
pletely gone astray in his exposition of Karika 4. The expression
{¥agea: ( which is also found in Karika 3 ) clearly shows that
Gaudapada regards qufEa:, sqy (in Karika 3 ) and gae: ( or wigan
according to Prof. Vidhuéekhara ) as philosophers belonging to the
opposite school, whose views he does not share, but whose argu-
ments are useful to him in establishing the wwfaarz. fagea:
means ¢ disputing ’. Surely Prof, Vidhusekhara does not desire the
#ig7s also disputing about something amongst themselves. The
correct reading is gar: and it undoubtedly refers to the wiwgs and
&3ify%s in the last Karika. fygzedrsgan may also mean ¢ the dis-
putants thus actually come to be sgfas supporting the sysifgarg .
Again, the siggs propounding the middle path cannot be regarded
as holding any definite view like the sistfaarg. The first half of the
Karika shows how the giwas and 35if¥ss turn the tables on each
other and nullify each other’s views. Thus—

The giwgs say that there is waeq i,

The §5¥ss reply wd 7 stiax ffag ( a thing to be produced
is necessarily an spgg one ).

f""'A"‘“\

The giwgs reply sraq a7 sway (for, origination is buta

The Fid%s say that there is s s,
transformation of a wg thing ).

(s ) Gaudapada displays his sense of humour by asserting
that he whole-heartedly backs up his opponents in their arguments
against each other. It is not often that your opponents support you,
but here the giers and 38{¥%s together help in proving that no sufy
or origination is at all possible. Under these circumstances,
Gaudapada declares that there is no ground for quarrel with his
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opponents who have made his work easier, and proceeds to further
expound how the sraifarig transcends all fFarg.

( 6-8) These three Karikas are the same as III. 20-22 except-
ing that gaer and gat (in 6 and 6-8 ) are substituted for wrawg and
wiay (in 20 and 20-22 ). K. bhisya says wawgriga: @a s | geer-
amawrr: ogie: ( Karika 6 ) and gmmalat sgiemnadiceara: wary-
qaonEER T AR I ETIArg R ATggAer: | Gaudapida before subjecting
the views of the miwrs and F5fy®s to detailed criticism, quotes
these Karikas which contain a general idea about what origination
really connotes. As the word g# is used in Kariki 1, ad seems to
have been substituted for wrg occurring in the Karikas in the third
Prakarana. It is difficult to say whether Gaudapada himself is
responsible for this change or some copyist did it. Actually, no
hiatus would be felt even if these Karikas are dropped here.

(9) Asorigination necessarily involves some change in the
nature of the object concerned, Gaudapada first explains what is
meant by g3fa ( Or nature ). wxfq never gives up its own chara-
cteristics (eqwrs ). wEfy is of four kinds:—

[ 1] wifafgst— which has become part and parcel of the
object due to the acquisition of supernatural power etc. Gaudapada
presumably was possessed of Yogic powers and we have to take
this variety of gwfir on trust. ( weus R wialg: ax 93T gifargst
Tur diftat fegramtmrdsadaiy: ssft @ gaeiesEdoy anEt
7 fyqdta | K. bhasya )

[2] =i — gererwiaa g quvardiargsaasamE @ e

7 FI@FAL safwfy Faeay w1 (K. bhasya )

[3] wean— swmar @dx sar aun qsmadararsraaanesar |
( K. bhagya )

(4] wwar— sFafy o srfgsar Safrw sar gamt EEERIIES
waazmor | (K. bhasya ).

K. bhasya also adds fremrsfiaiy @ifrkeaiy sege wefmisaar
~ ~ o ~ -
wafit fegaiaerAIIg SwATdTESTRAATaATT TEhaeTar wadrafig: |

Yo Y iS th A__ne H A N~
irrg® € same as wgRrE according to R¥ws, here it is
used in the sense ‘ acquired, but become second nature’,
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(10) Here perhaps wai: should mean sfygs ( or swwara: as the

K. bhigya says). The wtas imagine ( z=gea zazwdl ISR

aqarAfy Fsqaea: K. bhasya ) that they are subject to old age and

death, and experience accordingly (cf. & @ arfiy swwewd aAwg
%At | & awaE e fra: Il Gita VIIL 6 )
A | & auata seag |30 agrawnEa: | Gia . 6).

(11) Gaudapada now shows how the gragwowiy admitted
by the giggs and §5iTyws cannot be valid, According to the giwas
who are gprdaiEas, gsfx (or qurs ) is the g@wwor and is also s1=.
The creation of the world means that sars is transformed into wgg,
etc. Let us analyse this view of the wiwas, that gara ( wror ) itself
becomes ngg ( %1¥ ).

In other words, ngq is originated ( but azg and wara are one
and the same ).

We ought to say that sqra is originated ( but sy is also
said to be =1s7 ).

But how can an s ( unoriginated and so immutable ) thing
undergo origination or change ? If it undergoes a change, how can
it be ey ? ( ward e ot (e SARFETT qeFd (g vaigaa: | 7 1%
WITq vy, qEdaegEant fred ew o1 s | R0 ¥ iRy
Sifw, qafgafalvs axhndfma gt | ( K. bhagya ).

(12) The giwr might say:— ‘We believe that #rar and &7 are
one, 14 is staeq from Hrru. So if Fyar is =rs, then w14 is also wyw.’
To this our answer would be ‘But this is also frafaiyg, for your &1
is strgara and therefore sifaer; &1 is ®aeq from Fror as you say, so
the sifieg w14 should mean an sifyeg ror, then what becomes of
your theory that the sror ( gasfy ) is stw ? Your @ ( which is
smeg from Fwror ) cannot be sifwey only in parts, like the curate’s
egg bad in parts |’ (& & $FF=ar CEI W 907 QFIA: AWIIT Feoqw |
K, bhasya ). The proposed emendation ggaegeaw for gmagawm
makes the construction simpler and for that very reason, is not
likely to be genuine.

(13) If it is argued that an a5 thing can produce a #i1f, we
ask : is there any gwrea to corroborate this statement ? Our experi-
ences in this world are concerned only with gier things producing
any 4. ‘ '

15



114 Notes on Gandapada-Karika

If it is argued that we might accept the proposition that only an
g thing produces a w4, then there would be the fault of endless-
ness ( & syeqr==azewr ) thusi— B is produced by A ( which must
itself be g according to the above supposition ), A in turn owes
its origination to, say, A%, A* t0 A?, A®to A3 and so on ad infi-
nitum, If the series comes to an end at some point, all the preced-
ing links break down and the main proposition falls to the ground.

(14 ) The objector says:— We can produce a gers@ which
shows that an stif¥ can originate, and which also does not contain
the stageqrgiv. This & 1s admitted by all to be symifE, so also are
yaiad and FgriFewa. Now

watan ( Fwor ) produces the &g or w1d ( 3znEdwa ) and
Zgndaam (FHw ) ,, » o w »  (aATaR )

Here the srror and @rd are interdependent and agarfy.

So this g=reg should meet all your objections,

The Siddhantin’s answer is:— It is a contradiction in terms to
speak of sari¥ex and ¥gwewraass. How can an syarfx thing have
any reor © How can an srarf¥ thing have any &g which is necessarily
associated with change in the gwor? (= & M@ FerameRAr ig-
wreRar gaary | K. bhasya ).

( 15 ) Again, your argument that gz or i produces the
&nroy is simply astounding ! Can any one in his senses argue that a
son begets the father ?

(16) Again, it is no use saying that Fe and & mutually
produce each other. You must be able to state the order in which
the things are produced. It cannot be argued that swor and g
may both be produced simultancously, for, in that case, the left and
the right horns of a cow, that spring up simultaneously could be
regarded as having sdeorurs between them ! Sankara uses the fiygor
simile in his Vedantasatrabhasya on II. 2-17, sqrqusigagataga-
g3 FUEIUTRA M nTiRgarige Taeiy |

(17) Further, the #wor which depends for its production
upor its g ( which is g7z ), cannot possibly be proved to exist |
And a non-existent raor, it is needless to add, like srarErmor, can
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. ~w ~ o - . e
not produce any thing | ( & fiiaTerfazedn FRTANOEFTA: FA-
FHOMAT gaeT: Hhages:, weaar yafwaa: | (K, bhasya ).

( 18) Further, even if we admit, just to please you, that
FIFFROWF can exist mutually between ¥g and wz, and ws and g,
it is incumbent upon you to say which comes first, and which
second that has to depend upon the establishment of the first. But
this you cannot do.

( 19 ) wrdwreonary can have the following alternative theories:-
[ 1] The cause produces the effect.
[— 2] The effect produces the cause.

This is denounced as absurd in Karikis 15 and 17.

[ 3] Cause and effect mutually produce each other.

This also can be ruled out on the ground that it is impossible
to state what comes first; the cause or the effect. In a grEFHEIoTarT;
the knowledge of qraiad is essential and implicit ( Karikas 16 and
18 )

[ 4] Causeand effect are produced simultaneously. This is
obviously absurd, There cannot be mramzorwrx between things
which have a simultaneous origin.

[ 5] There is no origination at all
[ 6] @4 and Freor are one; HiF 1s 2 mere {Haa.

Gaudapada emphasises No. 5 and is iainly concetned with
establishing the stwn@iz. Saﬁkaricarya, ou the other hand,
emphasises No. 6 and resorts to the arararg and =yEanis wa o
expound his thesis. It would be seen that Numbers 5 and 6 are
but different aspects of one and the same proposition.

No, 1 of the above alternatives has not been discussed so far.
Prof. Vidhusekhara says ¢ it appears that a Karika dealing with the
first proposition is now lost between Karikas 16 and 17. For, as
the second and third propositions are discussed ( 1V. 17-18 ), one
may naturally expect to have the discussion also of the first pro-
position, but it is not to be found. Can we think that the author
himself Has omitted it ? ’ Prof. Vidhusekhara’s fears are groundless,
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Gaudapida does not ignore proposition No. 1, but discusses it,
being fully aware of its importance, in the first half of Kariki 19,

Those who believe that wrzer produces the grd, tacitly admit

[ 1] =rmand &g are two entirely different things, There is
Fraiarg first before wid is produced.

[ 2] &nroand w17 are however intimately connected with
each other by the gmarg relation.

[ 3] This grara relation ensures that only a particular ot
( mfamr ) produces a particular #1g ( gz ), otherwise we might get
even qz {rom F{|EFI.

T 4] wror has thus a particular srfis to produce the id in
question,

[ 51 If greor and ®1d are wraey, giqfy: would be fyuisr ete.

_A W~

Gaudapida now attacks these tenets of the srgemdatiy ¥3ifyss.

[ 1] Gaudapada points out that the existence of 3 in the
Fieor to produce a particular &g cannot be proved. Thus—

(a) Isthis s different from o ? Or
[2] Is this aifig, like F19T9TT, of a non-existent nature p

In either case, the mif would not help the smm to produce
the g4 ; if the ;s is existent and not different from FIRoy, 1t is
gy itself (Read the following from Sankarabhasya on II. 1-1 3, g%:
TEFATD, TG FAW FRIATTA T SO .. ATLHIHIG-
fifa: afafgarty sfaferganifegadaamit 3tk zaaex | 7 i Tea-
Prdtatagtad 7 9l ofiem | agaed Aaad | s R e
a9 FENER Fwrg oNRT AR 7 gAFET, THEET OF T T
gevan 7 gl | sl sty e ofic ox g shazfradr 7 wivar-
Tfieg<dA, a@fagaaarg T SEeEEHAEEt: SRl |
En':ﬂasz FIURT BRI FECTHIAT Aqraet 1 F13 Brasd | svasar-
FERAMFFTANEING | AT FHORTEIAT G0 TR i | ).

wgw: thus means ¢ the absence of any power in the srar to
produce the particular gr1d°. K. bhasya seems to connect sigri3f:
with wategsfrer aeq fefgaderar in the last Karikd, saying wdas
I TFITAIR AEW WaAOE: » 50 that starhe is taken to mean ¢ the
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inability to answer the query.’ Prof. Vidhusekhara thinks that
araifs refers to IV, 3 where two classes of teachers are mentioned,
one holding satkaryavada and the other asatkaryavada.

[ 2] Another objection to the stassrdarg is that there is no
knowledge of the inter-relation between e and Fror; no intimate
relation between two entirely different things can be proved. It can
not be known how &1 can reside in the #or. There can be no rela-
tion between gmor which already exists and @ which is going to
come into existence later, A gseq is possible only between two existing
things (=it o sWsrndETgmial FraaRvISgeavEE agrEg-
A¥IINFATY | AATIHIATIIATY TRATIET FRAMANN: FIASIITHTAT a¥g
AW AT FEAAT  TAATIAIIEF: | AATIURTRN T (A587-
TEF: | o AGEATAIRSE FABONRTAT GRIGFEAMAFIE | FT T Brd-
AT FCNTTTIZAG TAAA TAA— F TARSAITIY Faaq Iq Teqw-
799 | IiY A19q GRWT TOd AASTIAIIF T THSIT GREATITIA IR
HFTRAIG | ... AAFTITY FAGE TAX ASITIEAFATIT A FOTTIAANS -
TUAT FEUTE AATAFFTITTIZITISTYA TaT | <00 HATT T TSI
HY AAUAY SATTGAIVAIATAT FEINTATT | AT TqT97 97 2SS
SIASFAIFINC 3G1G, | F & I3 W@H FANTAMEIERT  TBashy
FRYTTA | QIGAET JATAFANTF: W ... HANEIY TAB FATAT
£y g Fq 7 a9 TGN | ... TAFIRGAIT FIGEAT FRAOTTEOL
AW IHATE TP @ABE FAGET T TS | 4 99 TWA | ... 727
TH: WIBEIALY, FA aw (AT FNFAEC @1q, AT ATAGIIH-
UFIPEAATNAAGFIIAFIIIILHIG | .. FRAIFOOTCT:  FREATOC
Wi F, 7 | AARATAT FREFORONGATROATIFL | 0o oA
gfreteds seqn earyaRARREAAn satert gwea gt 7 srongeag
FIT ATAXAIY T G | AAT T FRORRTE ST 77 X7 F@HR00
;{Ieera ga;saasquéa' gfgegx | Sankarabhisya on Brahmasatra

. 1~18).

Al is explained by K. bhasya as asan@d@y agiars: | It may
mean garqerardgras in Karika 21 below, in which case, the expre-
ssion refers to No, 3 of the alternatives mentioned above. Prof,
Vidhudekhara suggests that wafegra is the gaTaE T —srqrtsa
which is described in gatev@ifsadtarr ( Chapter XI) of the Mala-
madhyamakarika of Nagarjuna,

wawiq:— No 4 alternative, viz. #1 and @ror arising simulta-
neously, is objected to, on the ground of the ‘violation of the order’,
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The accepted order between #1% and greor is that s1eor comes first
and 1§ afterwards. Karika 16 above also refers to this.

Gaudapapa says that the wise philosophers having considered

carefully all the points involved in srdsEmumary, and the various
alternative theories adumbrated, have come to the conclusion that

No. 1 is to be rejected on the ground of wmfw of the &mu,
and the sqfistra of any @y between Hrg and Fwor.

No. 2 is frivolous and beneath consideration.

No. 3 is to be rejected, because there is no ground to ascertain
which comes first, of the two ®F and rer (and no gwra to
corroborate it ).

No. 4 goes against gwT.

Thus No. 5 which says that there is sarfa, is alone the correct
theory.

Prof. Vidhuéekhara says that by gg:, we should understand ‘the
Buddhists’. The expression seems to have been used in the sense of
azazioine ( see Introduction ). In IV. 42, we have snfieg Zfirar
g% and in IV, 54, oF Bgwers@ wirsrea Asigor: | so that by
adfor:, ggu, Gaudapada probably refers to ¢ wise philosophers ’
in general.

(20) The objector says that it was not fair on the part of
Gaudapida to brush aside his theory of mutual srawwowa (F=iF
producing weur and or producing g ) as frivolous by asking
how a son can beget the father ( Karika 15 ); the matter should
not be treated in that light-hearted manner. The a“rmgtwm
correctly represents his position ( s produces wigy and &gy pro-
duces dfiww ). Why should mutual graswmwiz be objected to ?
Every body accepts the dtwrgrsary as authoritative.

Gaudapada says in reply:-— We srmifiarfyas can not accept the
adfistige zzra. You have yet to prove to us how the srdmmararT exists
between s and wigr. The zerea is not fyg, it is still greg. Again,
strictly, speaking, it is wrong to regard Hiw gt proving wArfyem as
well. It is generally held that
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diw — sger — fiFw — =g and so on—this series shows mutual
(1) (1)

FrdEroTIT, but surely the sfrsr 1 produced from agT is different
from sftar; and Hge 1 produced from s 1, is different from AT
Here are therefore different gisgrowras between different sets of
objects ! grezgw is a Zegrwrg mentioned by Gautama; it is the same
as srfag of other an¥ms. On 3g:, K. bhasya remarks, Bgiia
EuTERTSTIANAT THFEIE | TBAT 1% gurdr @ ggitfa | But Gaudapada
may be taken here to enunciate a general proposition, not refer-
ring to the particular point under reference.

(21) The objector says:— You are making too much of our
inability to mention which of the two & and Hor comes first.,
What does it matter if we do not know this particular ? The
relationship between the two is clear to the meanest intelligence
and that should suffice for our purpose.

Gaudapada’s reply would be:—

If a thing is really being produced, surely a child ought to be
able to tell which is the ey ( that is already there ) prior to the
thing to be produced. The fact that you are not able to point out the
grow and its relation with the mra, shows that your basic principle
viz. that there is @&, is unfounded. If the g can be apprehended,
its ww® must be capable of being apprehended too ( sramiay & =
gAY TR B AW FAO T A | A7 ¥ AqA@E TEAT awA®
iasaq | ATgRAFAN gI-geqragqeany | K. bhisya ).

( 22) The upshot of all this discussion is that the view of
the ( weprdan¥as ) @iwas that geg wwa: sray is untenable ( gz can-
not be produced from itself ) ; that of the ( srgepEai@as ) F¥n¥es
that ¥g wa: srax (92 cannot be produced from an entirely
different thing, say qz) is equally untenable. A thing obviously can-
not be produced zza: and qza:. When we say ‘a thing is produced’,
we are using mere words ( FEIweAARTT TEF ATIAEBHOT FTATIHT
aq ) argrFany gfd ga: K.bhasya). Similarly, a gg or sreq thing can
not be produced (otherwise there would be seganta of their gzfa),
ggaa cannot likewise be produced ( fregerwemawarg K. bhasya
which adds ¥gi gasttig sy gt BEarERERSTARTTR wlwe
= ag:, & (9gr ) @ o AEnan | sghrgina gy
AIFAGHAT THeagaawsd | )
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(23 ) Those who speak of @rfa, basing their arguments on the
FAfy qaied and Fgnam mutually giving rise to s e, are
contradicting themselves. stay: w@ra gg+ swraa — For, if the @w
is srAifr and does produce something, there would be ceaseless
production, and an sArfyERm must produce smify F1g ( for Fwrm
and ¢ must be like in nature ) which is ridiculous ( how can an
SANR ®1a have a beginning ? ) Similarly &% cannot be produced
from srarfszg. Prof. Vidhusekhara against all manuscript authority
wishes to read smufy: for ewg: ( this would make the sense more
clear ) and surfa: for arrfg: ( this is quite unnecessary ). It is quite
clear that arf¥: is used twice deliberately ( in two different senses )
1o give an enigmatical touch to the line. enfy: means (1) cause
(2) beginning. A thing for which no cause can be found, cannot
have any beginning, that is, cannot be produced ( Hwwga ax
anfrogorad Arwraaa: K. bhasya ).

(24 ) Having disposed of the wiews, gh§®s ete. ( whom
Gaudapada could have called sremgtar: ), Gaudapida now turns to
the Bauddhas. gqzasx means ¢ another siey, another school of
philosophy * ( aiui &= qraratweg=agrel K. bhasya; cf, gamasysg:
qRasAag: Teammiagra: Nyayasatra L 1-29 ). The srane=y
sigs are referred to here. The amgmfarfggs maintain that agne
apart {from {Fgra or gig must be taken to exist (and therefore there
must be sfy for it ) to account for the qrrgafagsy and the experi-
ence of pain etc. swgir—Objective experience. In order to perceive
Tz, it is essential that one’s gig must be gersnr; if there is no ¥z,
how can the gig be garwier ) and how can gawsfy arise ¢ So wxfy
must have a fafwsa; in the absence of this fafs, there would be
no warmgsEWa ( g7 ); secondly, we actually experience pain etc.,
this cannot be denied. This gFmga®a also must be attributed to
some cause. This cause could only be the grany which is subject
to sirfa. Prof, Vidhudekhara explains qrarsifiaar ®ar as ¢ ( their )
existence is regarded as dependent,’ which hardly makes things
clear, There is no question here about existence being dependent
or independent, but about existence of the aiare itself. @¥xmm—
Fpua gatway: (K bhasya ). &Fms according to the Buddhists
arise from wweas (&9, Fgar, |30, GwEr and fgw ), owgaA
(5 =#fmgs and mind, and their objects, in all 12), and wig
( 6 organs of sense, six objects and six kinds of consciousness )
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(25 ) This Karika refutes the grarraar®a’s view, The amarre-
Fi%g, takes his stand upon gfw ( inference, as implied in the last
Karika ), but gfg is inferior and must give way to wagais, the real
state of things ( exmrdggardan | @ % 9o gFarEAggIEHA @iy

AN ~ o N - . NS N
AFEATRFOURA | qUPAFEART: 937 a7 AFARRBW | AraIsAigrariao-
ATGTATINIYA  ATTRAATEQAIRT MUTEIZNEE Tqs: | sr9ar
TATDAFATRANAETRTT | ooTEnET qaResd: | wrtagsa-
Rwgmre Mfagen@faad w3q | aguEswEg | @ [ GIREHr
feagwal qnFagRiAraTT AEATERE ST IIFvad | A geRarAnd
TRITFANCT aurad weqg K. bhasya ).  wagstar tells us that nothing
is ever produced, all so-called production is srzgar=.

(26 ) uxiw has no fafas, as no arand can exist. The faw
( or f&zmtw ) alone exists and appears as sizniy. Thus s has no
contact with sref ( because it does nor exist ) or syyrwre ( without
@i, stgfurg cannot exist ). srgmi— Not existent,  ( srTiXAshy

emidays K. bhasya ).

( 27) fassegg—In the three paths or periods of time, syafiarar-
TAIAAIATEIY. 9T never gets into contact with any external object.
The objector points out that if the fgsr can have garararaar in the
absence of gz etc., there is the chance of fiym presenting a wrong
picture of gz etc. The answer is that if gz were to exist, we would
be in a position to say if the presentation by fas conforms to the
gz or not. But with gz not in existence, waf¥qaiy is out of question
( wode & ewraBawe ggaran Giay T4y aggawiaas | K. bhasya ).

( 28 ) K. bhasya says:— qaw: whfawaa(Karika 25)frariagea
( Karika 27 ) framanfyay diges a94 aramaioastayaarariorg-
Aras | 437 84 TAl aqFIAYYrg afgzgsga  auArEany | Just as
Gaudapada used the arguments of the &%¥s against the giwys, and
vice versa, he uses the arguments advanced by the FrmrFangas
against the existence of graref admitted by the grarrdarfygs. In this
Karika he turns the tableson the frsmraanfas. According to the
frstrasng, &a is associated with gritveer, 7@, e etc., that s, these
are fymraw aws. Gaudapida says that neither fgs nor Rrazgg can be
originated ( the origination of fgw means its association with qas ).
The fmraaras holding the view that figw or fgwrzsy is originated,
see the foot-prints ( of birds ) in the sky. Itis as absurd to say
that fg# strad as to say that one can mark the passage of birds in

16
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(38) Actually it is wrong to say that siarfta produces 3m.
There can not be &wx of an sraa ( Taw ) from the wa ( stewia ).
An s, the graifasor for instance, can never be produced. Thete
is no gz, hence the Vedantas have proclaimed that all is Brahman
which is s, We may take srga to mean e and take the second
half as corroborating #w wa@ziga® in the first line.

(39) The dreamer sees in dream things which he has seen
in the waking state as unreal; having seen the unreal things in the
dream, he fails to see them in the waking state. So both in the
waking state and in the dream-state, one sees things seen in the
other state as unreal. sarfya is the cause of zaw only from the
point of view of =g, but the wmfg is also equally unreal.
The propriety of = is given by K. bhasya as = grsgiwur serivasiy
€L @R 7 T FRaad: | TSR @WEgeeas @ g WS RN
war. The wawgsy is unreal and has wmmitagea for its cause; this
shows that srmiazsy must be unreal. A person thus sees unreal
things both in the waking and dream states, but does not realisc
this in the waking state.

(40) From the point of view of the highest reality no #rd-
greomary is possible. Thus

[ 1] wag @pen cannot have wag atfaam for its cause.
[2] wa (== ) cannot have srag ( garfywior ) for its cause.

[ 3] =a(we)cannot have wg ( we, 92 ) for its cause.
( for, in that case wg would lose its ysfa, gz )

[ 4] ey cannot have gq for its cause.
( for, they are as two poles asunder ).

(41 ) The objector says that if both wrg and sy experiences
are unreal, how can there be any &igsrorwrs between them ? The
answer is that it is not our statement the sggyds are produced by
the qrrgans. Just as in the waking state, a person can have false
knowledge of a rope as though it were a real serpent, the same
thing happens in the dream-state as well. sggg—As a fact, as real.
In both states, there is fratq, that is all.

(42) If the sranfaag is the highest philosophical truth, why
have Sastras taught different kinds of Upasands, zoristauss etc.
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which presuppose that creation 1s real and duality exists ? The
answer is that the wise ( buddba ) people realise that srarfarg is
extremely difficult to be grasped by ordinary people who see
nothing but swemarer in the sraifaarg. So, taking compassion on
these weak-kneed but well-intentioned people, the wise havc
preached for them the geqi¥rarg, in the belief that in course of ume
they would be in a position to understand the higher tuth of
srmriyarz (this is what is meant by gara: Srszanrrg in L 15 ).
Prof. Vidhusekhara understands by gg: here also, the Buddhists.
But surely, the Buddha never preached the eafxarg or stanang
either !

(43) frafa— fieg afea, ga atagaea zaen: (K. bhagya ).
The objector says: The gifr ( ... IgTaAFAT F&a | A9 a8 W wafy |
Taittiriyopanisad II. 7-1 ) warns the @ra® against the danger of
believing in 8. Would not those people who follow the Sastric
injunctions based upon wifaary, because they are terribly afraid of
Ay, come to grief in the end ? Have they ever no hope for
salvation ? The answer is that these people are after all not bad, but
just weak and certainly grqvsgafa ( |I9¥T | A GRIAAYAT €
g: 1 Gita IX, 30). They are not arRass like the Carvakas or
Buddhists, and with luck, they can ultimately see their way to
believing in the smfymiz (7 & wewozEbaggi am assfy |
Gita XI. 40 ).

( 44 ) Gaudapada says howsoevet he might sympathise with
the stRaasgeaanas referred to in Karikas 42, 43, he has to point out
that their argument viz. there is segwix on account of Taz¥w
and g is entirely wrong. Because an object is perceived and
can be put to practical use, it does not mean that it is real. For
instance, the magic elephant shown up by a juggler is actually
perceived ; people see its movements and so on, but every one
krows that the elephant is uhreal.

(45 ) The only real thing is thus fmma (also called g4,
#ad ) that is, Jrases g which 15 sre (but appears to be born ),
stwe (but appears to have motion ), siaeg ( but appears 1o be a
geg ) and is completely unruffled ( having no fr#rr ) ahd not within
the province of the go ( grargtgwwrx ). This description of fysia
by Gaudapada shows that he does not hold the fysraarz of the
Buddhists. The fzna of the Buddhists is neither ==, nor -srgs,
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nor srreg. Gaudapada accepts the arguments of the RrmmanEas
against the grarrsiariyas, but then he parts company with them.

(46 ) frmrs or faw or wgy is wiw, and all so-called gds not
being different from sgr are also erw.  When this truth is realised
there is no §gre trouble. Taly FM® MFH FEMIUEARFIACHATT
FIAIACAETHAINTON: gAY TAIRrarEeREn Feay | fay £ A &
E qEERgIIaa: | gaily mexgortg | ( K. bhasya ). It is unusual
to speak of an Upanisadic passage as a wegxot as is done here by
the K. bhasya.

(47-52) Karikas 47-52 introduce the famous wwra simile
after which the present Prakatana is named. If the frzrm is one
and =rs; how do we experience the various gds ?  Whence do they
come and whither do they go? What is their connection with
fastr 2 Do they arise out of fagra ? The answer is that strearamaras

are all srgg and srnfygly is AT

ATay
(1) When the fire-brand is
whirled about, there is the
appearance of straight and crook-
ed lines.

(2) When the waig is at rest,
there arises no appearance,
there 1s no change in the s@ia;
it is @15T. N

(3) When the sigra is whirled
about, the sggam’ appearances
do not come in from a place out-
side it. ‘

(4) When the srgra is at rest,
the appearances do not go out
elsewhere, nor do they enter the
ABFIA “

(s) The appearances can not
be going out, as they are not gags;
only a wsg is capable of move-
ment.

IERIEE:

When the fyzrra vibrates, therc
is the appearance of migr and
gig® ( the vibration of the fyzra
is of course due to =mfgar, it is
not real ).

When the fagrm does not
vibrate,itis withoutany srraraig=-
A1y and is s,

When the fagtrr vibrates, the

FqrargrgEvrs appearances do not
come in from a place outside it.

When the faga is at rest, the
appearances do not go out else-
where, nor do they enter the
.

The appearances involving
QIFTIFFAE cannot be going out
as they are not gzgs. Only a zaq
is capable of movement, '
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Whether it is the spgami or grarmgswr wrury, the swwras
is the same and their behaviour is exactly alike. There is no -
Frorarg between the spargs and w@ra or @wiw. Hence they must be
pronounced to be not capable of being considered or in plain
language g7, TAFRIFIATRNG, AT LLECTSIAATY AA(GAT FET(-
e SmEmy searEgusaty sgmaed: | K. bhasya which also
hastens to add wwras gAT §F HARW | FIFFA g ATAT &G |

(53) In the last Karika, it was stated that in the case of
fasra which is one, sts etc., no FEFworwry was possible, This
Karika explains why it is so. sasworarg implies that there must
be two zzgs, so that one gza can be the cause of another gz7. fasnx
1s one, immutable, there is nothing else, so it cannot have any
staaas ( ®uw and gz have HEwworars, because there is sragragfy
relation between the two ) or gms ( gz and gawy can have a
wrdwworars ). Though there is the srfmmorars between gy and
argea ( which are =1zs7, being gus ) it is obvious that =g depends
upon a gz=x (qz+asg ) bere also, so that does not vitiate the
general statement g39 s9€F FMROR OF wyeqy e FRor ( Hror and
#1d must be two separate things ). The wds are not zsgs, nor are
they different from f&sra, as we have already proved. So no -
FILOTIF is possible.

(54) So, we have to fall back upon =r=ifxarz as the only
unassailable doctrine. The fgraari¥as seem to hold that gds are
s ; but this is not possible. fyw is smAfsATrET and gss are
fagresqrIrEaArs ; there cannot be ggwawis between them. Here
Gaudapada uses the expression wif¥ur:. It is more probable there-
fore, that the expression ag: in IV. 19 and IV. 42 does not refer
to the Buddhists, especially because the frmra of Gaudapada is
different from the fagrar of the Buddhists, and the Buddhists who
are really wsgaaias could not have preached the waifyarg.
afrarfra—saeqata ( K. bhasya ).

(55 ) e, usually used in connection with the seizure by
ghosts or spirits; hence, strong attachment or adherence. As long as
there is the superimposition of gds upon the swrems or Ag, there
exists the gragworara based on gx. But when the adherence 1o
causality disappears, the Za also disappears. gay gAAFRY Aoy
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TES TAEEARAANA IR gRFRSsaAEr  wafy  agr areweal

~_s >

aita 3gwaies: | ( K. bhasya ).

(56 ) With the disappearance of 3gwaar, and consequently
that of ga, there can be no Sarhsita.

(57) ®afais explained by K. bhasya as warom siiamawar
#ifewsgag: ; the Buddhists admit of two kinds of qew, Sgfaw
empirical truth (=ragries @ of Sankara ) and qewrefmer. It appears
to us that Gaudapada uses the expression in the sense of
arar ( the instrumental ggagr does not fit in well with the meaning

empirical truth’). Prof. Vidhudekhara thinks that in this Karika
the Sagvatavada and the Ucchedavida are attacked. He also likes
to read wywraa for ggma. We are of opinion that Gaudapada
here answers the objector who, being told that there is no gt in
the last Karika, argues that the gmw is actually experienczed, and
that it is star® ( we may not be able to say whether the s comes
first or the wrg¥ comes first, but we must admit that the disrge
series is srarfg ). In fact, the udregggeng of the Buddhists admits
this kind of causality. Gaudapida’s answer is that the §g is an
illusion due to Maya, and when the e really does not exist,
any talk of its coming to an end is futile. Every thing that exists
is ww (and Brahman alone exists ), on account of the fact that
itiswg. The reading exwrda proposed by Vidhuéekhara ( against
all Mss authority ) appears simpler, but after al] the wwry is the
same as 7T in the case of an &ww object. -

(58) The wds may refer to the 75 divisions of Reality
admitted by the Sarvastivadi Bauddhas ( 72 desaads— 11 sqyds,
(5 sheagraaas + 5 fAggr@aas + 1 afgfy ) + 1 fgaad+ 46 Jqads
+ 14 Fawiragwads ) and 3 sawsaads (susm, strEeardy and
wgfaaear@aa ). They are popularly said to be born. Gaudapida
says that really they aie not born. They can be compared to
Maya which is also really non-existent.

(59 ) This Karika explains the statement in the last Kariks
viz. the g of the gds is arargn. A arargr coming from arrats,
cannot be called fyer or frandr, because it really does not exist,
Similar is the case with the s, 7 g TAIAA 9RO AFR Aray ar
gwag zeaed: ( K. bhagya ).
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(60) The Buddhists speak of 72 gezausds and 3 waezagds
( see note on Kirika 58 above ), the former being stsrsaa and the
latter srrsga. Gaudapada says that in the wmifgmiz which holds
that everything is @, the nomenclature ssga and egrsgs is
meaningless. The highest can not be described in words ( zav ar=
fagawa Taittiriyopanisad II. 4-5 ), as it is not possessed of any
describable metos. fiys consisting of ideas like ©this is of this
nature ’ ¢ this is of that nature > has no scope in the case of ss gas.

(61-62) fa%% has scope only in the illusory origination.
All was, whether in the srarg state or the exy state, are due to the
fawegeza caused by Maya ; the fiyw though really void of grararg=s-
WA, appears to have that gz in the two states, Karika 61 is the
same as IIL. 29, with the difference that fgs sr@fa wraar is substitut-
ed for wegey wrggr wa:; Karika 62 is also the same as I1I, 30, only
substituting g% for wa:.

( 63-64) Whatever the dreamer sees in the dream, is z37 to
the = of the dreamer and is not different from the faw; this
= again is z3g only to the dreamer himself. Thus wges, wwg=
zf¢aw, and wafawzsT are one and the same,

zvgs and sz ( there are four kinds of wiss, wergs and sfgw
being the remaining two ) refer to all the four kinds of sftas. f&yg
gmrg—the four main quarters, the four by-quarters, the upper and
the lower are the ten quarters.

( 65-66 ) The situation in the srgg state is exactly the same
as in the dream state.

( 67) 9w and Sar are thus zag only to each other, and
depend upon each other for their existence. fywgzgy without the
s, and the faw without the fgwgzg are unthinkable, Both have
no characteristic features peculiar to them. They are cognised only
as thought of by the faw itself. smuspeagwd fad 4 g7 gaeteny-
A7 afaways ag 9ok | 7 & 9TA Qe 9F 9 A0V 92 qarend
gzafy: | 7 % a7 qAroaRIvg: agas zeqiagEaang: | (K, bhasya ).
@omr is used here in the sense of geor characteristic, wagdsadfa
wayon sAro ( K. bhasya ). % agwedify drsra—Prof. Vidhusekhara
reads f% azwifa Sregq but curiously enough translates the same as
¢ but you do not say what remains there’. The objector asks:— If

17
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both fiys and e have no independent existence, then what exists ?
The answer is nothing dependent exists. Gaudapida holds the view
that the fgw which sees the Jeg is not the highest reality. The
fasraanaas as Gaudapada understands them, seem to regard faysr as
capable of producing the fgwsaas, endowing them with some sort
of reality.

( 68-70 ) The objector remains still unconvinced. He says:—
How can the figwzsq be unreal and zzg at the same time? The
answer is:— The object in the dream, the object created by the
muagician, the object created by a Yogin possessed of supernatural
powers-—all these are manifestly unreal as the common man under-
stands the expression, but do these not undergo the process of
origination and annihilation before our very eyes? There is there-
fore nothing surprising if the unreal fgagzs comes into being aind
dies. fAfa®:— weiweTrEfifaeara:, Gaudapida is a believer in
the yogic powers, perhaps being a great Yogin himself.

(71) This Karika is the same as III, 48. Gaudapada repeats
his thesis that the stsrrfiarg is the only true doctrine enunciating
¢ Nothing is ever produced or born’ and not fg=wsr: 9aT: and qRw
i as held by the Buddhists. gw# @mm—This is a hit against the
Buddhists who admit &+ to be of two kinds ( see notes on Karika
73 below ).

(72) The g7 consisting of srar and sz, object and subject,
is nothing but the vibration of the f‘%ﬁf which is faf§wa and therefore
rightly called svasg ( ‘wadh otd gow:’ =fy g | afverer & A ge: |
faRegaaanag@ad: ( K. bhasya ).

(73) K. bhasya says Ag fafiwgeala Jgage yweq 7 Ragar
wafa gmrsTRar qre RorstdTaR e fAawmae, so that accord-
ing to it the meaning would be ° the distinction about the teacher,
pupil ete, which is inevitable in studying the Vedantadastra irself
would have no scope, if the e is fyzag. The answer is, the dis-
tinction is due to Avxdyé and is intended only as a step to know the
reahty A thing existmg by ersmrersgase (K. bhisya explains qygesr-
faggar as grarrersragnim ) does not really exist’. Prof. Vidhusekhara
says by way of introduction to this Kariki ‘the author says that the
existence of the duality consisting of the subject and the object is
only in empirical ( samvrtf ) and not in absolute ( paramartha )
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truth, For a thing which is dependent ( paratantra ) {or its existence
may exist in empirical and not in absolute truth’ ( Prof. Vidhu-
$ekhara here also, as usual agaist Manuscript authority, emends
qQUAFAITAGTAT 100 qeaearstusgzar on the ground that the sense
requires it and it is supported by Buddhist works. He says st~
ggear is the same as syfufassar 31 which he explains as @3y
which is the cause of existence or appearance of things. Not
satisfied with all this, the Professor says that we should read
qIaeaY 1§ §3ear instead of qaearshwsgar first proposed by himself!).

Prof. Vidhusekhara points out that the Buddhists admit two
kinds of @wex, gxfameg ( corresponding to =wmzrema of the Jainas,
and the saragifts sarga of Sankara ) and qearsder ( qeardfqg of the
Jainas, qrarfas weg of Sankara ) ( & w& gewia ggmi aAdmar |
SIETINTT T qed = qeArda: | FsAda fsararca Gt gadgar: | & aw
T frsafa i ggaay | Madhyamakarika IV, 8-9 ). &g is the
a1y and qrarey is the 37, qeaex is one of the three gazms of a
thing, according to the Buddhists, gi¥®fera or ®ikqa, imagined
( e. g. Qynfatha elephant ) geaes or asx, dependent ( the form of
the giwi@da elephant depending for its existence upon the cause
gt ) and qiifasgs or {Hewa, perfect ( the non-existence of the
elephant ). The qf¥®1a corresponds to the gnawr@® weax of the
Vedantins.

We differ from Prof. Vidhusekhara regarding the interpretation
of this Karika. qraszx means here undoubtedly ¢ other schools of
philosophy’, the Buddhistic school ( cf. araa=afag: qrasaifag:
afvaexrygrea: ( Nyayasatra I, 1-29 ). The Buddhists regard g3f
or F&¥Ia as @eq ( which is really a contradiction in terms, for
@gia means syggor ), while Gaudapada regards it as srmew. Itis
wrong 10 say that Sankara admits any sqent® s, In the begin-
ning of the Vedantasitiabhiasya, he defines his position quite
clearly ... Bremrmafaiia: geargd fhygaizmen, seihg adghly Faiier
Sresgazree. He talks of zgagrurgear, but not of syszmwwer. Like
Gaudapada, he understands gew to be one, indivisible and with-
out any gradations. §3f must therelore be always =srga. Gauda-
pada recognised only sRkqagga. The objector says:— You said in
the last two Karikas that fg= was stag and sz is not born. But in
Karika §7, you also said ggwar siraa gaq. How can you reconcile
this ?
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The answer is:— Kariki §8 makes it quite clear that the seg
is @raTaw, so Hig is not born and mrgr does not exist. So whatever
is taken to exist on account of the Ffeqa =1fyar, does not exist in
reality (& =9 wagoaAEsTIEsgRIgisAlaq g g% aF@w
faRAE | Y AMCANTEIATEANAA NPT | AVEIES(7aA A1FATI -
FUET TAIT FAMNNGETET T AIE TNTAFBEANIF TRANAF ggai | Hegr-
FATIIOIA T AT | IHTFIAT! 1§ FA AITFONIUSH wegrgartaay
zrg=da | Sankarabhasya on Vedantasatra Il 1-14 ).

The objector says'— The Buddhists admit gz as @#7; so what
is accepted by &z should be true.

The answer is:— The Buddhists have their own terminology
and may endow their favourite g with any characteristics they
like, but in reality the thing admitted in Jgfd cannot be real.
( cf. Mammata silencing an objector who complains that quarer
etc, are regarded by the F3ify®s as gus, while Mammata would class
them as sifq, qeAmvaTial guAeTqIE aAANYE goregw | Kavya-
prakasa II ).

ARTEI seems t0 mean wrwmar or wfurhersr ( evolved, per-
fected ) |37,

K. bhasya's explanation of qeges ... as Ryaramiersggivor is far-
fetched.

(74 ) The objector says that it is not fair to condemn 3%
outright. If g3 says sfva: say:, are we going to discard that teach-
ing stmply because gz is ®fqa ?

The answer is:— ¢ Certainly * ( this is made clear in the next
Karika ). We stick to our proposition that the mfgadair cannot
be associated with any reality. Again, sf which bears the
Buddhist brand does admit even an =t thing or the idea about it
as being born. qeaexig shwAsafyr: gear: qar, that is, how we take
the expression gqeaestrinReazar ( K. bhasya says, qeasmenfgnves
qSH T, that is, srremy is called s —really we cannot call the
TR Or HIF even i, as he is wiFy—only with a view to give
validity to the dvarstrer etc. prior to swematy; this is obviously far-
fetched ). Gaudapada says that ideas abour ggfyx differ according to
different philosophers. But they involve sraErorars which has been
declared to be baseless. So, even if the gafiy blunders into the right,
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that cannot be accepted as truth, because it is based on wrong
premises. To hold that Frswafa is geg is pure eye-wash and  self-
deception.

(75 ) The reason why &z cannot tell us any truth, is that
there is syhinmaar for an syag ( erga=not existing, unreal ) viz, the
grasmowrs which means belief in 8a. Actually in the case of
reality there cannot be any 8a. When a person knows that there
cannot exist any JraryTEF A, the sparfumasr caused by wrdwwor-
wrx has no scope. K. bhasya takes @: to mean g: gamwig gear
sy fgafenzaiea:, <o that it supplies g: to make the
construction less involved. We might take spwarmr@asn: as the
subject of 7 wraw, but then gang ggear would go with sifafdsr
and it might be objected that wfifadsr cannot be said to cognise
anything, & gzeds has the sense of 2 nominative absolute, and the
subject of & srrga may be different from @, or &: refers to sfw: in
Karika 74, or sfta: in Karika 71.

(76 ) The gaaramasaa §3s correspond to the three syrstas
mentioned in III, 16 ( FAATAFSEEET SSAT ). GHT FTATEIR-
AT IFAL | ... SIYRSAIAAT AGTEANTICEAT RETAL | e
frfran sradweron: sgraasasargar ( K. bhasya ). When the fys
does not concern itself with these ggs, it becomes ffafw and is
not originated.

(77) When the = has become &fifa, the sigerf state of
the figw remains the same immutable for ever. That sgraiFr is the
Arer itself. Prof,Vidhusekhara admits himself baffled over this Karika,
leaves the second half of the Karika untranslated, and considers
the explanation given in the K. bhasya ( fcesagntantedraimfaias-
eqTaTaaer FTFRIf v SIATRTGAT: |7 G451 A1q8q1g AT fArgarar-
E7T o | QARCIAIAE IR (Aa GRIGTRAAA: | qrRET@y fAHrar-
faweEs agad AW T GEAISSIATT QAT WA (HAE GHIEATGTR: ..
aysEwaaerd: ) as unsatisfactory. His objections are : ( 1) There is
nothing corresponding to ar in the first line and the sentence is
incomplete, and (2) there is no antecedent to ag in the second line.
It must be admitted that the construction is an involved one ( but
this is not uncommon with Gaudapada ), but we can easily supply
qr to correspond with 71, and take aqg as referring to fgw. Because
fars is nothing but fgwesw, and therefore as explained before, arstig



134 Notes on Gaudapada- Karika

and wfalre, its real state is just srgeqrer and it perseveres without
any change. K. bhasya rightly calls this wigeai® state as the #rar,
or we might take &g as referring 10 &z in Fegwiy & ga: in the last
Karika. The &z also is fgwzay and cannot really exist,

(78) wrarg—awrseaa. The afufamar of the figw is the
same as the smatarg. Prof. Vidhudekhara reads staigag so that it
might agree with fas which is regarded by him as the subject of

%. The expressions SrazE, LELEY O however agree better with
the person ( rather than fas ) who secures the right knowledge.
As Prof. Vidhusekhara has pointed out the change over from fg=
to a person is abrupt, On the other hand, it might be argued that
the ATHIGT of the reader, after being told about the state of &uar,
is to know what happens to a person who realises that state, and
that is satisfied by the present Karika. g:=sfig:.

(79 ) Aslong as the spgaifafadar involving the belief in geg
petsists, the fgsr is tossed about from one sy@g thing to another.
But when it is realised that there cannot be any gg or z¥g, the fg=
becomes sigg and turns away from the gg. The subject of fafiraad
may be &g ( fa< ) in the first half, in which case & gz is a kind
of absolute construction, or @: is the subject of fyfygdy, the first
half being regarded as a parenthetical cause.

(80) When the fg= is thus {ully fagw and remains steady
in that state, the person can be said to have realised the Reality
which is the same always, unborn and free from gz; naturally
only the enlightened ones are lucky to realise this. ggram—
Prof., VidhuSekhara thinks that this expression refers to the
Buddhas. It rather refers to the fuawsms of the Gita (cf. A~
Aafaean & 937 WA (G | FNNETIST ghgwaT TaTcen®y |l
IL 53, .. 38 @& aedigantn aeq s stafwar 1| 1L 61, gegdast aig
gig: qaafaga || 11, 65, aemraer @y frxdiarf ada: | ghgamod-
fezgraivawass sar wrargar | 1L 68 ). fywa:— sfrwv:, something to
be realised by.

(81) wur:— stemied:, wgrawraa:— segerwiaa: ( K. bhasya ).
Prof, Vidhus$ekhara wishes to take w& in the special Buddhistic
sense, gaaiw® BAAFA of wsgguzFr. He also reads wat wrg:
wwrEa:, but wishes to emend it into wearg: eqwraa: ( yharg: mean-
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ing ¢ the essence of reality. ’ The reading as it is gives a satisfactory
sense. It is however likely that Gaudapida may have deliberately
used here the Buddhistic expression wdwrg:. wfvaer aqer wwong
qar ... wigw  fadigy @ faleed  guEmmtwiEf aigueiesy |
( Anandagiri ). g qard wafs ( cf. 7 ag wrags €47 7 gaOgh 7 @ |
Gita XV-6¢ ) which is self-illuminating and does not depend upon
others for its light. The expression g&fywia: occurs in Chandogya
VIL 4-2, g5faEr 59 agaE:.

(82) gwand g:@ are used adverbially. Prof. Vidhusekhara
translates g@a AFrax fred and '@ faftraa aar as ¢ bliss is constantly
covered and misery is unfolded ’, According to him wagmay is to
be construed with stRa, a1 etc, in the next Kariki, We see no
reason 1o split the Karika in this way. K. bhasya rightly remarks
QIESTAMAN QEAINATT FEAIGHFSA TUA T30 | JEATAT F¥AHE
BITLGAT THET TEO TEOHITA (FLTTATATTATT GEANHIASATFAIB AT
F: . W W AFAY TFEAGEIR | GTATARAW gowAlg | WEAdt
glorifies the fasagr Rufa: which is the same as wwdtwE or wwAd.
Prof. Vidhusekhara says that the expression fits in better with qagrg.

(83 ) Gaudapada points out in this Karika how the warsig
( @rems ) is obscured by the ignorant who associate him with
different gws, by resorting to the four #ifys ( modes ) of looking
at reality. The four #ifes are:—

[1] wufea— ewarata =t saa@oaa | ( K. bhasya )
AT eEEmA ISt FfyERae: |
( Anandagiri )

[2] arfia— swaveaadr 3afirs: | (K. bhasya )
T fARwISh AIE g | amwe A

f SR S, WY

wareRiEly Gadiar framaifyeer: | ( Anandagir)

[3] wfa Ara— sfa ardraeRsTaands: ggagiet arer |
(K. bhasya ), geray yneazax: | ( Anandagiri )

[4] =iita arfa— aTRa ardieaeaeageaagt | (K. bhasya )
IgH g FFITZIR spraeanatrasadaaray fearl
( Anandagiri )
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According to the K. bhasya and Anandagiri anfea ( 2 ) and arfiq
arfa (4 ) refer to the fasrmanggs and the speamifgas respectively ;
while No. 3 =ifRa arfe is taken by K. bhasya 1o refer to the THTES
and Jainas, Anandagiri refers it only to the Jainas (actually the
Jainas admit the gwwglag ). No. 1 is not referred to any
particular school of philosophy by K. bhasya; Anandagiri refers it to
the I5¥®s.

Prof, Vidhuéekhara sees here no reference to the frmamifEas
and mreafiesgs, but is prepared to reter No. 1 to the Vedantins who
believe in the existence of Atman ( wedify Taalssay w9 azTEEA |
AT AATTBITFEANRA AT | RATITIISSIRT  azawid: qRig |l
Katha VI, 12-13, ) and whom Gaudapada dubs here as zu%sr!
It is unthinkable that the Vedantins could have been referred
to here, for being specifically condemned. Prof. Vidhusekhara to
suit his purpose, takes 5@, Ruv, g7, and sty (not as referring
respectively to aifta, ama, w?a mfta, and arfig arfw, but) as
referring 10 a1\, @1f¥a, etc. ), that is, =1f¥g refers to frarr and 5z to
anta. Gaudapida obviously understands by wf¥a, a phase involving
production ( one of the six wiafawrs, Fraw, «Afd, FUXOHF, TIH,
“iqsigy, (Aagai }, so that those only who believe that Atman
undergoes any change are condemned here as qrigar ( gantawrEsas:
TR Fganag | g Raw ggmadwarng | K. bhasya ). The
belief in the existence of the wrong type of Atman is referred to
here,

We think that Gaudapada is not thinking of any particular
schools of philosophy here. He seems to be indebted to Buddhistic
references like wror: gansarfy Iui Fiw: qady | HGHISHIT THT A
T mmaElagn | 99T Sy BT A7 grerEiyg | 9aY: SRS gur
qistaweean | Lankavatara 111 20-21; siggessar ... & wHgreaag
wigspizEATgsE afefrwmatat P17 ) sgeshidwr qumanmt
qAZEAT TEFATTAMAIGITTEIGAT AT RAEARATEE A EH etcs
P. 96, wg=iiEs ¥ wgwmw Swawwzw | g7 Az agewd
gy aeegrgsayg | P, 188,

(84) When the Atman is realised as being untouched by the
FigeRifesgg, one goes beyond Frxsgwerr and becomes omniscient,
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(85 ) Being a wam means securing the mrzrvg qz. sRUTR—
Befitting a Brahmana ( one who knows Brahman ) who deserves the
highest az as mentioned in @y fieay afgar agoes ( Brha. IV. 4-23)
That Gaudapada calls the highest end in life as a srgyoy g7 is convin-
cing proof that he could not be preaching Buddhism ( Prof.
Vidhusekhara points out that in Buddhist literature a Brahmana is
held in as much respect as a Sramana and a true Brihmana is some-
times identified with a Buddha. But it would be all the same extre-
mely unusual for a true Buddhist to speak of the highest reality as
HIFOT 95 ). ANEATFAT FUARATASIT AAGHAT MG TRAIFIT
9g¥T A fAgex agAEAIEAwaea srgod qg" | (K. bhasya ). fEwa:
qesiga | — Cfo ... qEareAaRT WIEEAGRST AIAT: | ACAET T GgeiaeT
F1H 7 (AT || AT A€7 SAAAT AISAAE FEAA | T ARG GIUAY  FOIFH-
sgquerg: || Gitd 101, 17-18,

(86 ) The srarug gz secured by those who know Brahman or
the true swREa®e is not something to be secured anew, but is the
natural state for them. fyaq:, education, from e=out, duco = I lead,
is the exact English equivalent for fyaa:, fa=f¥argor and &t w0 carry.
qiEa:— wwnas:. A knower of Brahman is naturally possessed of
the right faw, srw and zm. Cf gimess AT A FROTEIAY |
( Gita VL. 3 ). It is possible that Gaudapada deliberately uses the
expression {Fag here to hint that the (¥ag in the Buddhistic work
fragrazs is not the true fxag.

( 87 ) In the remaining portion of this Prakarana, Gaudapada
shows his acquaintance with Buddhistic thought and works; he how-
ever improves upon some of the ideas and points out where he differs
from the Buddhists. In this Karikd and the next, he describes the
three kinds of sras ( which are dealt with in detail in the Lanka-
vatara ).

[ 1] wifes — This is wmiagra, where both the object and
its perception are experienced.
FEF T AgEaEnNfAEEET  gIdaEEE-
gassarat 7 ( Lankavatara P. 157 ).

X o

[ 2] gww@ifes— This is sgzra, where the object is absent,
but the perception exists. It is called gz,
because it is free from contact with the z¥g.
According to the Lankavatdra this would be

18
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#vgrar. K. bhasya by way of introduction
remarks here, CITRFAFATIEGATEFLENOT
tmgwqqurﬁr srratgmi gataa | war frear-
gl arfifn agfwie afear a@‘fﬂﬁﬁﬁ'
caramnvqmrqu WVANFARGAS AT T~
sEiegeEEAn | SuETr wmmr:rqﬁarﬁ
amreq:— Similarly, Anandagiri, stwa@urEto-
ERALHATTRTITRAT, | STGAT WA HT I TNT-
FIFEFA ATITRAFAICAZTRIFAEG T |

(88) [ 3] Sr#vmra— This is the gyas, where there is neither
a3g NOr FJYSFH.

The gglgan explains as follows:— FEMT FIA VIXAFETAE"
gEAl = tmmrvwaamcrraarmnmalazﬁm, and mentions also Frrae-
TR 19, TR ITAT MONE IR A TG TIGENIZ AT, TR
aurTagEaErrrareaaa | ( Po1s7 ).

The #if%E, SrErar, and gigiaean of the Lankavatira, corres-
ponds, as Prof, Vidhuéekhara points out, respectively to @ifEs,
ggaEs and Jraiay in the text.  We however do not agree with
Prof, Vidhuéekhara when he says that ¢ the difference is only in
nomenclature and as such is not important . Gaudapada seems to
show by his scheme that the Srfratansia of the Bauddhas could

not be the gwmmra which according to him is f&Tam wraa
(1IL 48, IV. 71 ).

Generally only two categories @ife® and Frdme ( amis 4 +
wiwEs 4 + g = 9 Srarme, and all the other mental states are
#i%F ) are referred to in Buddhist works. The Lankavatara gives
three categories which Gaudapada cleverly equates with the three
states /rog, #y and guw ).

In the second line Gaudapada refers to what is regarded by the
wise philosophers to be fit 1o be comprehended to secure salvation.
Different interpretations are proposed as follows:—

[1] K. bhasja:i— @ifed gaeied dmt =dw I goa
LD awirm 9T qaray si‘nm, qag'ma%%m FqrgITR: ... ARG mw-
wgmwvnamwamnm | waT GNRAE IR AR g3 qTAIg-
gifuaga S gEiEan |
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[ 2] Prof, Vidhusekhara:— ¢ This is to be understood to be
the knowledge and knowable, as is always declared by the Buddhas,
We have already ( 1V. 1 ) scen that there is no difference between
jfiana and jiieya. Or it may mean that whatever we may know
by the terms jiiana and jiieya is only the three things mentioned in
the Karika’.

Prof, Vidhu$ekhara’s interpretation is hardly convincing, We
need not understand that Buddhas are meant by the expression g%,
again g ( which elsewhere is taken to be Brahman by Gaudapada
II1. 33 sar 3 ) can not refer to the object of the three-fold sra just
described. The next Karika tells us that when $g is known, the
person becomes g3, sO {7 cannot mean a mere object of know-
ledge in the ordinary sense of the term.

The first query about the second half of the Karihd would be:
How many things are mentioned there—

[ 1] =4, 37 and ¥4, these three, or

[ 2] =rd faga and §9 @¥F9; =ra and Fg—these two, that is,
{s fa3ra to be taken as a predicative ?

Though Gaudapada has said before that g is Brahman, it
appears that K. bhasya is right in taking 57 to be the g, and
there is also no gf& which would be necessary if only stra and o
are intended ( Gaudapada, however, as has been already remarked,
is careless in his constructions ).

The second query would be : what is the exact meaning of g
and 3 ? Does st refer to the three-fold division #ifes, gg@tEs
and @rdvae ? The expression fxfa¥ swiw in the next Karika strongly
favouts this interpretation, but the nest Kairika refers only to gra
and Rz and not to &Fx ( unless we hold that wdwar fiy w5 refers to
fstq ), or is the second lire just intended to give some inform-
ation in a detached parenthetical way ? Just as the three-fold
division of st is given, the well-known triad e, tw and fyga is
mentioned for the benefit of the student. If the latter intetptetation
is favoured, Gaudapada possibly refers to the Gt in this connection,
A NS GRTIAME Tqrada: | aSHIAET WE CAISFASAIASTRT ATy Il
etc. VIL 2; smrfpangiraaEaiiar skausan | arqraierad s e
wrATETe: | ghzady IgRAEEl oF F | AeRgESUETIAgEEIvg-
gotan || srESerafieay: gagaerRg | el 9 gaivwatieifEeieeag
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afr Swegarm st | AfrsTaRfraaiisaaaty | sera-
Frafwgs aermAeigdas | uasqmarnta siwan agarsgarn v XIIL
7-11; 34 g dq Taemfh IsAeaganygs | wArgaadd 9y 1 wq
gmragead | §da@ qomd AY SHASWRREER | 9da giaage
ayarge e | gifEggmnd aIFZITHAE | s KIS Mo
gordiad 5 | gfias QARSI ST T | @l agieed g
Fita® 7 ad || afw® 9 9Ay GNEWRT 9 R9aw ) 9awg ¥ aeyd
TS AT 7 || SR assaeAAT: gy | i g9 S
g waew fufgaw Il X1L 12-17 ( The expression sd 4 = fryd
seems to bc an echo of sra Fa Frawsg above ).

(89 ) K. bhagya takes ¥ to mean @ifesry Ay and zry as
inpEitziaey | fAfyy refers only to A, if 7 means sar¥wg af 7@
as explained in the Gita ( XIIL 12 ). One who knows Brahman,
automatically becomes ga for all time. K. bhasya SaYS, HRITEIUT
FAFAT QAT TH TITARIT: FAFAT o0 7 18 WAIAHET FArGaTTUAT
Tt gureast srargstag | which is far-ferched. The idea of a safirg
being gdx is quite common, cf. @Y ARTARGRLT AAME LENEAT |
§ WatyEa® A gdwda wea 1| Gia XV, 19.

(90) K. bhisya says by way of introduction, ife®iiat
FARM FIAA T mERAE g axwTaar Ar Ghgarg and explains wgroE:
as gyuua:. Prof. Vidhudekhara takes exggror as referring to Maha-
yana, There is no doubt that the explanation wama: is unsatis-
factory. According to Prof. Vidhuéekhara, the first line means
¢ gg3rareqqrggs should be understood from the Mahayana ', Even if
stggior means wgrard, Gaudapada’s reference to Fadrarcaqrgas as
faganta ( In Karika 88, Gaudapada refers to fyyw as the highest
truth, he could not possibly admit more than one fiyjw ) shows
that he does not approve of what the Mahayana says ( Thisis
further corroborated by the second line which uses the word fisra
inits proper sense and brushes aside the fa3rgs in the first line uncere-
moniously ). The words in the Karika are variously interpreted:=

gariy — Fiferty Nt sf@argeRraeRTaSia  wweat @4
agasarty | ( K. bhasya ).

stasseaw@ ( Prof. Vidhudekhara, in conformity with
Asanga ).
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a7 — =gswiEaraa qrardazaq | ( K. bhasya; while the same
authority explained g as @ifewEha i, in the
comment on Karika 88 ).
qitsievasawrg ( Vidhusekhara ).

AT — RN GHIAFONTIN (rgor  TvSATEARTATEANA
graarf | ( K. bhasya ).

Attainable, gaarg which is qi¥fdsyar (Vidhusekhara).

TUFTIRN— TETATETZAT 1T FIIIRAN qHAN | qIroqany Fa-
SareaqrEqry gty Argotargeraa: | ( K. bhasya;
but how could the srgssifEafaa qeargass be regarded
as an IqE ? ).

To be matured, the act of maturing by discipline for
the attainment of the absolute, not only for others
but also for one’s own self ( Vidhusekhara ).

Rqt etc.—AYT FqERIATATT (ANTEQATIRE THT HAF IA(eT,
gapeaagasel saarEsrarRy ( K. bhasya so far seems
to take Jui as referring to all the four ¥gy Fg, e,
and qr¥a, and calls the four =tfymrwsyar, and makes
a distinction between g in the first line and fFg in
the second line ) Fgurguigiy (Jeafy @ar agiargs
qeartaa@ar sarorraersd: ( here only the three §7, sutwy

and qF7 are said to be sygeq, in contradiction of what
was just said before ).

Prof. Vidhusekhara translates the second line as “ It is
said that among them there is perception of the three,
but not of that which is to be known” and explains
the idea as under:— ‘ only three, i. . heya, apya and
pakya can be perceived but not the jiieya or vijfieya.
For itis parikalpita ‘ imagined’ and a thing which is
only imagined owing to its very nature cannot be
perceived, just like mirage, as it has no existence, ”
Vidhusekhara thus, like K. bhasya, takes fg to refet
to ¥, stiey and qrFq; and Fg (in line 1) to be the
same as {37 (in line 2 ).

We differ from Prof. VidhuSekhara and K. bhiasya in the
interpretation of this Karika, We are of opinion that &si refers to
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all the four, ¥, o, wer and qrFa, and fg to APeF, FgSites and
Frerae. Gaudapada says that 3w, 3w, sew and qrgg, which are
known to be frivgs from sprarm, are really not fit to be known, as
their gugew is connected with &g and they are apart from Brahman,
the real f¥3rg. They can at best be taken to be concerned
with the thiee-fold srg which does not make us know Brahman.
st lit. the first or previous path, means here according to us,
the gadraiar which concerns itself with pointing out what is g,
gqrag etc, ( of. @ & qitfafyaagaiaargd quafy, samEygami-
frfyaaega: | AEER = SNOFICEN GRS, o A T UiAfER
TRgETRY (A0 guIl, BrariEvgarg &Y | Sankarabhasya on Vedanta-
satra I. 1-4 ). According to the ga=imtar, &g is to be known from
the fava=igs; 3ra, what should be known, can be learnt from
the frfyargas ( F7 seems to be used in the sense of garzgs ) from
which one knows what sacrifices should be performed and the
routine of the sacrificial procedure etc.; steg is the goal, zawgr,
garga@rE etc, which can be secured by the performance of various
sacrifices, and qrggs are the various sacrifices. The sa®wz thus
preaches what is dependent upon &, while in the case of the true
fagre ( Brahman ) there is no scope for ga. The knowledge gained
from gastwtar is thus wrong knowledge and we should be on our
guard against being influenced by that. wggim is undoubtedly a
strange expression, but that it should refer to ggram is not likely.

(91) Anandagiri thus introduces the Kariki, =g#% ¥4
TgeRifeaia qwrdasaly afygr waafy | Gaudapida says that the
popular view about the three-fold gra and the g¥niatar view about
Fa etc. are wrong and ga or miar is to be attributed to syearg. All
w#s are really unoriginated and incapable of being contaminated,
like srgrgr. The expression wai: does not mean that there is real
ATART. FEIAVGEIAT  IgFFAMAT— FINT  THEIEAATLON,
( frga ESgumaniy K. bhasya ) swwmadia srdsoarasaigice-
w3ty Aargran | Anandagiri.

(92 ) The expression wai: Jar: in the last Karika may be
misunderstood by some to mean that the 3raes of the gis is some-
thing to be acquired anew. Gaudapada says that all q#s ( which are
really Brahman ) are already gg. widggnr— fvafiaasar. Prof.
Vidhusekhara takes g3 to mean g or awraa. Itappears wo us
that Gaudapada is here objecting to the Buddhistic view that there
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are some who are wifRggs (or eufymeas, who are born ggs ),
some who acquire gghood ( Fifrawas ) etc. snfta:— Persistent or
enduring belief, Srazdsrartwdaar ( K. bhasya ).

(93) Gaudapada points out that zrfea, firafer etc. which are
but different names for gy or salvation is not something to be
acquired. All are g or firga by nature, only they do not know
it. If fiar were 10 be gaw (aruficially made ), it would be wiwe
( g9RgETTAA §F FeR 0 a7y HIA 431 FAFWAAARTANLIAL; |
( Anandagiri ). wmisa sfwanss sanf, always the same, without
any change or variety. The highest is thus ws, sww (always the
same ) and fysriex ( opposite of mqor ). The wds are all spege.
gfagar— ggorasawar ( K. bhasya ) or grounded in f¥afur.

(94 ) Famas is the opposite’of sidugr. K. bhisya takes it to
mean iyghg. r¥avg generally means ¢ proficient’ ¢ clever ',
According to Gaudapida, a ot is one who believes in duality ; a
frgneg is one who has the right knowledge that the highest is s
and ga. Prof. Vidhuéekhara points out that in Buddhism Sgrrea 1s
four-fold, in respect of ( 1 ) the highest knowledge of all things,
( 2 ) the knowledge of destroying all the human passions, ( 3 ) the
knowledge about destroying impediments, ( 4 ) the knowledge of
the rightness of the way leading to salvation. Gaudapida may be
referring to this Buddhistic idea in this Karika, but the reference
to the mqus ( as contrasted with fagrrigs ) as wztams and gysargs
shows that Fgniwer mainly points out to the bold belief in sga.
The Bhagavadgita uses the expression midugzisragazrara: ( 1L7)
with reference to Arjuna who had become grgazIar. Gaudapada
is indebted perhaps to the Gita for the expression mqar.

( 95 ) The gfdas are mqu; those who are firmly grounded in
=iga alone can be called marstras. In the Lankavatira, one amgrafy
is described as propounding Buddhistic views. One is tempted 10
think that Gaudapada hints in this Karika, that the mgafa of the
Lankavatara is really no =mgmfg at all! ag @@r a1 wga— aq ...
QAT WIAFISIGE SUF! 7 e AEata 7 edEatad: | ¢ g1-
TATAIAT GIIAEAET 7 | FI0 AT AR GHFIOLET AW | peAtar-
Taarwry wfaasa@say || gaqry sawong | ( K. bhagya ).

(96) Whenit is said that a mgrmmrs is one who has the
knowledge of the si#a Brahman, it should not be anderstood that
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the gira is different from Brahman. The st @ is there in the sia
wd, as heat and light are in the sun, @ is the very nature of,
and not different from, the srst wd. Only the gfags speak of g
being related to the objects ( the Buddhists alsoin a sense regard
st to be related to the arear ). sa is really siag and_ EITHT
and freafysiver. Read the following comment of Anandagiri,
A FIEANHTE THAR | AGTIHATI(FTATAT | THIOT AANAT(ASTTTORCATE |
TEINSIY T REIHAAHAITSFIIG AR | AAT TATBASTATIST
Hrar e | 359 A7 FTATVRT RRIET ATTISAFH LAY |
AGT T AANTNEAITE ERIAT Y qEgar IGIISTFAGIZITH ASHATTIar
AEITAEHAY: | {F FEATAY FIAT ITAGEAATITE aSq  (AqIrwagy
fyeal® | aasa g4 (AT AT g0 9gSTd ASCTIATFIUAIE qAr Aiq |
The Lankavatara also describes s to be srgg and contrasts it with
A, ARy WRAT AFOFTANT @K | .. HiEATATRREE
AT ARARGATIATANRIE T, (AAAATHAATARFABAT FAF | .0
IIFIFAU (AL, ATITFFO F1AT | -0 ANGIAR A (Av7A3757-
FFFAN T (FJAR | ..o HAFANTIQEANSAN AFAT, AGFANTSHAT
A ... AXMTHSH T DA AT AN AT TR AZFIZTTS |
(Pp. 157-158 ).  The wia iswr@g, for there is no f¥wg, as
Anandagiri says.

(97) Anandagiri thus comments upon this Karika:-gzeq argra
AT WAR FITAGE (Wegaleg®® | Aaeay ga: QraegaieiAedl-
FEAAENE NFSAAAE ATARASHE | HAf¥ggeew  F@iHE  qIide
AHIFIFN [AT AFITFAAGFAEN e eIqeq0  qANAT gUIRA
uxdteqrg fpaata | If once we admit that Brahman is capable of
even the slightest change, s would cease to be srgg and syrazor-
sgf& would become a rg and so wfeer. It has been already stated
that Ayar can never be a #r¥ in any sense. syragar is the conceal-
ment of the true nature of Brahman, due to wwgr, =fyar, fasar-
1T etc.

( 98 ) All gas are always without any susmr in their natural
state. It is we who wrongly superimpose upon them all sorts of
qualities and forms. They are always gg and g=. It is wrong to say
that they become gg or g after undergoing penance etc.
K. bhasya takes s 10 mean rfwa: gAYT Trgy TATHAIIAG,
and adds gur RragsineEdsiy gFar gFTa g@eIa a9l &1 WA
frganadisiy freada AgrRasatg=ry agq geawa gag=an | Though the
gds are always g, they are metaphorically said to be ¢ knowers’,
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which expression implies knowing to be something different from the
knower. We have to regard sfy to be misplaced according to this
nterpretation. The natural way would be to take zfg with mg®r:.
Prof. Vidhudekhara rightly explains srr®r: to mean Buddhas. K.
bhisya seems to understand the Kariki to mean that all gds are
gEfatanag, Aidgy, wge® and args and they are spoken of as
geasy only metaphorically. After gfg we have to supply apparently
Fouidisaa. This is obviously an unnatural interpretation. The
proper way surely is to take gf& ara®rn to mean ¢ so the qrgEs say ’
and what they say is to be found in the rest of the Kariki ( and not
gl arger awaey as Prof. Vidhusekhara takes it ). We think that the
first half of the Karika is not to be connected with the second half.
After having stated his thesis that all qss are stgagrawor and szEHA,
Gaudapada 1n the second half of this Karika and the next one, points
out how the Bauddha view differs from his, Buddhas ( ara®r: ) say
that the =sir&ggs and the snfzawss have kuowledge of the wws (and
the ayfyrg=as try to secure that knowledge. Some Bauddhas at any
rate admit that some are g or g& {rom the very beginning and
some attain to Buddhahood by penance etc.)., Gaudapada argues that
this view of the Bauddhas is wrong. For this involves 3wged which
is a great obstacle in the way of srszm=gfs. When all ggs are
gEiaAAs, the distinction that some s are sif¥ggy or sfg® oOr
o1.frariea is meaningless.

(99 ) Gaundapada shows here how it is not possible for a gg
to have the knowledge of the gds. In order that there may be
ey of the ¥rgs, sra must relate itself to the objects; but according to

the sranfdarg there is no gegrz of the gas themselves, sz cannot
therefore be said to be going over to the aas. The gds too, being
gqxiatane like strErar, cannot relate themselves to st either, for
Fr is also srwrgree; thus—

19 GAg A FAd, and

|3 wai: [iA 7 HAva (one would have expected here gry to keep

the symmetry ) ; or &% aareaxr @ (arda: or afys: is explained in

K. bhasya, as Samadt (rateaimaesraad: | gagar av gqiTay avl

@Iy is variously explained in Buddhist literature as ¢ permanent’

“instructed’ ) might be taken to mean as the K. bhisya does, w5 wafi:

Fhaguaarieat @ HAw A1 FIA Hiageraeat 7 wAT. In any case,
19
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anf: giF 7 A, and FIF 9@y 7 HAw are respectively used to mean
a fygar wa: and Past w7 aewg ( Karika 4, above ). What Gauda-
pada means to say is that Gavtama Buddha told many things ( The
Lankavatira contains the expression wifysis§ ax repeated many
times and put in the mouth of Buddha who is made to dis-
course on various topics there ), but he could not grasp the
Ajitivada which is the only proper solution of the problem
about Sarisira, Buddha no doubt denied the existence of arzrrd,
and admitted the fammarg, but he somehow or other could
not get out of the idea of causal relation and origination. To that
extent Buddha’s philosophy is defective—this seems 10 be the
meaning of this Karika. Prof. Vidhusekhara on the other hand
sees in the expression Faggga wiiwawm, a reference to sgwd TETTAY
which is taken to mean that the transcendental truth cannot be
attained through instruction from another, and is therefore silence
for the noble. All this seems to*us to be entirely far-fetched (see the
article ¢ Dvipadam Vara’ in the Annals of the B. O.R. I,
Vol. XXXII, pp. 166-173 for a detailed discussion about this
Karika ). K. bhasya remarks on %a{g‘%ﬁ AIYAH, 25 g qEATHATTREA
FgrraciT Rrvaiteaed: | All agree that the expression g¥a refers to
Gautama Buddha.

( 100) Gaudapada had saluted fiazi gz in Karika 1, and eyeqat-
7 in Karika 2, he concludes this Prakarana and the whole work by
saluting the g1 or highest state. Prof. Vidhusekhara takes gz to
mean fraior 20d thinks that the epithets gfst ( in Pali gg&st means
faaior ) and sifvresfte support the meaning frafor. It is quite unneces-
sary to take qg to mean fygfor. The expression, usually avw gz, is
used often in philosophical literature to mean #rar. K. bhasya
rema:'kS, WA qUARAR giN | aka Ay sgeRiETiaag iy
fread: | garama— Prof. Vidhusekhara says sigr, 1, wafy, sand

and ggr which cqpstitute @& in Buddhism are meant here,
IR
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APPENDIX I

An Alphabetica] Index to the Karikas

Karika
AFAFHAT FTAH
AFRT AT Froag
SEHECRE bR
ATATATAEAT,
AARAZTRENT
HATE AITX TEATT
wsasdT qHe
AAACIT VAT
HAAART T
srAATEAT AT
HASG TR T
ARAARAETAR
N §1FY g T B
AT Sy Fwed
AT TFATHIIOTT
sfdaTT FIHE
SET T FATATH
HET T FIIET
B qTHGT 1§
STRATIATIAT E]:
SAIRTATE T
Afrf3aar 991 G
R OTATT, HETATH
STRTYT TEA: W

Prakarana
3

[

W OR WD W oA DA R AW s AR W

[ ST S - S

-t

No. of Karika

33
23
74
36
8t
29

6
20
77
43
13
96
95

97
2

2
30
62
18
16
30
17

4
5

Page

27

8
50
28
52
39
33
24
51
42
34
55
55
36
20
10
27
47
24

5
39
14
10

5
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Karika

HYT QAT 2
A TAETAE
srgaIfrtsTiE
FygaTTraSRa
S SAFARITS
HFIIFION: T
BT RAFHA 7
SELECL i
AT TF TS7A%T
AW
FEHCIA Zgar
AFAT AITYT Heq
Al Arega A
SR ATARSIAR
FRAFACN ¥ AW
sRIFA F A
MeRTIGIAT
AT EFTTIS:
AT T FEIRA
IMFITeR T g
ARy TeAT
ATEIIAT AFeTHAT
HFATTETIT 21ee0
ESTTATT TAT: FiEre
SqFWAE GG
TE I3AdEa
ITFTAHATTT,
TIFTATFRATFI,

Gaudapada- Karska

Prakarana

P T U U W OGP T S . T N R S N S R T S B - N SR

N N VS N

No, of Kariki

8

3
79
75
29
98
49
88
s
9
39
28
83
48
39

2
32

3

é

31
92
93
16

8
38

41
42

44

Page
II
10
51
50

9
56
44
53
13
36
41
26
52
43
29
52
27
20
I1
39
54
55
23

3
41
29
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42
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FqrEAHEY TH:
guaNRy asam
I FeaeaTI &
FIIHNTFAEE
TEITTSYATH:
qF q BT Q@
qF ¥ sgy faan
igrd argalt fFam
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FI% gt Fraiay:
FI=qTaA ARG
| wmAR A % 3w
TATCTRTATASAT o
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T 7 ax A
q2TiEg TR
FIEAWE AL
fa # Seggad
fawFEET & Ysweg
faaTirganags
FOATOEET:
Sletepeuieis: i
RAATFIAMENY Feq:

ATITAME TSGR
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Prakarana
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No. of Karika

42
I
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67
47
30
54
46
24
12
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5
37
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26
14
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10
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1T $s9gw gaN
darAdr: gaFT 9g
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T T Ay 7Y
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éaudapdda-K aréka

Prakarana
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14
31

9
36
22

8
17
47

T4
1§
23
9e



APPENDIX 1I

Index to important Words in the Notes

Word Page No.  Word Page No,
AT, 89  sivzami® 76
HABAT 112 TAATIAACTALG 133
SBRIL] 140, 142 Se&A 103
AAS 103 giza: 89
E5 97 TR 103
SERT] 83  uHiHWE 83
s A 64 IR 66
SAATATHH 107 ;g 65
RAFAT 107 F91g 106
wifnwraar 134 &0 88
g 133 %@ 90
IR 117 w@dEE 106
aifagaie 132 F 62, 81
E GG 98 E36) 92
AAFWIT 101 HABIT 117
SR 81 atea 143
HABTE 126 EES 103
HAAT 95 0T 78
SIE Ly 109  HBEE 87
AFBFAN 91 CLEF 58
SIEENCY 109 faw 82, 129
AME 116  fHa®3 76
SRaRTaNT 103, 109 fawzy 129
SUECE 120 JdizE 60
AEgE: 142 qeTq 87
AeqIEaE 88 =y 63
ey 141, 142 Fay 141
EiERY 127 a=a 79, 88

1A 83,96  ama: 123
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Werd
GUEE
ad
ERE
rsreag
7
3T

g9
gIEIT
[ELEAEEN
glaa
Be)
waraAr
fagT
{HRaAF:
forator
HITGAE
AT
3%

LG e
QA IRAAT
T
FT

qrz

gEs
gAFET
LT
afamtea
ggia:
TR
QT
e

S E

T

EIOLE

Gaudapada-Karika

Page No.
145

63

58, 59, 63, 65
121

81

79

130

76

108

96

88, 108, 128, 134
82

63

130

107

71, 72
82

146

120, 131
120

84

141, 142
79

60

94

112

127

120

137

945 95
60, 78
58, 59. 63, 65
90

88

Word

ggR
grg
EEg
SIFTHH
gTAT
EGRE
TATIA
HAFT
Caics
wFg
disw
ATATT
qag
adfags
AR
af

a3
AAIAFH
qERTE
Scog
w7
Feron
7

JE
FrFAT
FNHS
Trar:
L
Ay
g
qied
=
£

¥

.,
4

y I O

—
A

)
e

Page No.

99, 134
82

118, 129
137

8r

98

121

124

78

8o

So

92, 93
82

104, 10§
64

81

8o

146

87

92

90

129

84, 10¢, 107
79, 83
138

137

81

106, 107
137

57

125

63

57, 58, 59, 65
79
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Word Page No.  Word Page No.
g 8o ' 106
Sasa 71,72 gidan 143
Area 143  ggiw 63
FoAAT 57  &&w 80
TEATEEF 137 g% 84
agfia 82 glefgeas 61
s 128, 131 efigagEEy 84
qFST 120 ¥aTfras 74
| 91 fruta 84
aafa 99 W@ 81
qETT 128 wwr 87
qIGISAAL 74 @@ 63
AT 90 LERic] 62
qifargd 112 erwifasy 112
HIETEH Iy  Zail 140

————

qrsan o O 29183

Ll R LiL
{dw Al gt ATTATN

vee o =8
Sidl



ERRATA

[ The list is not exhaustives In counting the lines, the heading

or top line is ignored ]

Page
59

»

61
63
65
67
73
95
98
113
116

121

131

For

I 22
(liney)
V. 8-10

( last line )
R

(line 24 )
frawgrargrgt
(line 13)
X. 32
(line 20 )
1L 217
(line 29)
IV. 39
(line 24)
VL. 3. 4-5
( line 20)
TZIRAT qR-

line 19 )
£
Y

(line 4)
agqFS
(line 24 )
nor

(line 14)
aafiE
(line 31)

Read

V. 23

V. 7-10

fATFATTIeT]
X. 33

IL. 3, 17

IV. 349

VL. 1, 4-6
qFIaAr TRAT ad-
BE ]
ATHEITTIT
not

ERIGEARe



